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REMARKS 
1.  Transliteration  of  words,  in  general,  is  made  in 
accordance  with  their  written  form  and  not  as  they 
are  pronounced,  eg.  al-tafsir  not  at-tafsir  . 
2.  Tä'  marbüta  is  not  indicated  unless  in  mudäf  ,  in 
which  case  it  is  transliterated  as  t 
3.  The  Islamic  tradition  of  blessing  the  Prophet  sallä 
. 
Allah  6alayh  wa  sallam  each  time  his  name  is 
mentioned  is  not  followed  in  this  dissertation.  The 
expression  may,  however,  be  understood  as  being 
present. 
4.  In  relevant  sections  of  the  thesis,  the  preferred 
versions  of  those  presented  are  marked  with  an 
asterisk. 
5.  For  reasons-of  convenience  longer  passages  of  Arabic 
have  not  been  transliterated. (  vii  ) 
KEY  TO  TRANSLITERATION 
The  following  system  is  employed  for  transliterating  Arabic  in 
this  thesis. 
A.  Consonants. 
Transliteration  Arabic  letter 
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INTRODUCTION 
Many  aspects  of  Qur'änic  studies  have  received  wide- 
ranging  .  and  comprehensive  attention  from  different 
scholars  at  different  times.  Yet  despite  its  vitality, 
the  issue  of  the  translation  of  the  Qur'än  has  always 
been  approached  from  a  narrow  angle. 
This  study  aims  to  investigate  the  principles  and 
problems  of  translating  the  Qur'än  by  means  of  a  close 
analysis  of  various  problematic  elements  pertaining  to 
its  form  and  content. 
The  present  work  consists  of  two  parts.  Part  one 
lays  down  some  essential  foundation-work  necessary  for  a 
systematic  and  constructive  approach  to  the  main  issue. 
Section  one  of  this  part  provides  a  general  background  to 
the  subsequent  sections. 
Section  two  specifies  the  nature  of  the  problem 
being  investigated,  namely  the  claim  that  it  is 
impermissible'to  translate  the  Qur'an.  This  claim  is 
touched  upon  with  reference  to  the  Qur'änic  text,  the 
sunna  and  the  views  of  ancient  as  well  as  modern  Muslim 
scholars.  A  survey  of  these  views  indicates  that  the  only 
permissible  type  of  translation  is  that  of  tafsTr 
al-_ur'än  . "  Section  three,  therefore, 
investigation  of  the  discipline  of 
sense,  with  particular  emphasis 
translation. 
is  devoted  to  an 
tafsir  in  its  wider 
on  its  role  in 
In  order  to  understand  the  nature  of  obstacles  posed 
by  the  language  of  religious  texts-,  section  four  provides 
an  overview  of  religious  language  in  general,  and  that  of 
the  Qur'än  in  particular  in  an  attempt  to  outline  its 
influence  in  translation. 
In  this  last  section  of  part  one,  a  close  study  is 
also  made  to  investigate  the  issue  of  the  translatability 
of  the  Qur'än.  Focus  is  also  put  on  the  main  character- 
istic  features  of  its  form  and  content  which  are 
essential  to  bring  about  constructive  improvements  in 
further  Qur'änic  translations.  The  last  pages  of  this 
section  offer  a  practical  method  to  achieve  such 
improvements. 
As  regards  part  two  of  this  study,  it  is  concerned 
with  a  contrastive  analysis  of  some  problematic  elements 
which  the  translator  of  the  Qur'än  encounters.  Section 
one  deals  with  a  conspectus  of  those  problematic 
elements,  including  those-connected  with  vocabulary  and 
syntax,  in  an  attempt  to  show  how  they  are  tackled  by 
different  translators  with  different  backgrounds  and 
approaches. Section  two  of  this  part  concentrates  on  one  of  the 
aspects  of  the  Qur'än  that  is  most  often  claimed 
to  render  it  untranslatable:  Qurän'ic  terms  and  concepts, 
which  create  much  controversy  not  only  in  translation, 
but  also  in  works  of  Qur'änic  exegesis  in  Arabic. 
It  is  hoped  that  this  study  will  help  clarify  the 
problem  of  translating  the  Qur'än,  and  suggest  guidelines 
for  further  research  on  the  practicality  and  adoptability 
of  its  findings. 
It  must  be  emphasized,  at  the  outset,  that  what  is 
envisaged  here  as  the  ideal  is  the  production  of  a 
translation  that  conforms  to  the  orthodox  theological 
doctrines  of  Islam  as  agreed  on  by  the  consensus  of 
6ulamä'.  This  is  to  be  a  practical  translation. 
Literary  considerations,  although  not  to  be  neglected,  as 
far  as  possible,  are  secondary. 
ý- 1 
PART  ONE 
SECTION  ONE. 
The  Qur'än:  A  traditional  Islamic  view: 
The  Qur'än,  a  Book  held  in  reverence  by  Muslims 
world-wide,  is  regarded  as  a  divine  revelation  sent  to 
the  Prophet  Muhammad  through  the  angel  Jibril  over  a 
period  of  about  twenty-three  years.  This  revelation  which 
began  in  the  early  part  of  the  seventh  century  A.  D.  took 
place  in  both  Makka  and  Madina  over  the  above 
mentioned  period.  In  due  course  Muslims  began  to  use  it 
in  public  and  private  devotions;  thus  it  became  part  of 
their  lives,  or,  indeed,  the  whole  of  their  lives,  and 
not  merely  a  book.  To  Muslims'the  Qur'an  is  "neither  a 
treatise  on  theology,  nor  a  code  of  -laws,  nor  a 
collection  of  sermons,  but  rather  a  medley  of  all  three, 
with  other  things  thrown  in".  (1) 
The  Prophet,  describing  the  Qur'än,  is  quoted  by 
6Ali  b.  Abi:,  Tä1ib  as  ;  having  given  the  following 
definition:  "The:  Book-of;  Allah.  In  it  is  the  record  of 
what  was  before  you,  the  judgement  on  what  is  currently 
going  on  among  you,  and  the  prophecies  of  what  will  come 
after  you.  It  is  the  decisive  pronouncement,  not  a  case 
for  levity....  The  Qur'än  is  the  unbreakable  bond  of 2 
connection  with  Allah,  a  reminder  full  of  wisdom,  and  the 
straight  path....  it  never  becomes  dull,  even  with 
repeated  study...  and  its  wonders  are  never-ending".  (2) 
One  traditional  view  is  that  the  use  of  the  term 
Qur'än  in  the  text  is  not  restricted  to  the  written 
book-form  as  we  have  it  today,  but  rather  refers  to  the 
revelations  received  by  the  Prophet  Muhammad.  (3)  On 
the  other  hand,  other  Scholars  hold  that  the  word  Qur'än 
is  exclusively  a  proper  name  peculiar  to  the  book  of 
Allah.  (4) 
The  word  Qür'än  occurs  in  various  places  in  the 
text  and  apparently  has  several  distinct  meanings.  In 
17:  93,  for  example,  it  denotes  the  act  of  reciting  or 
reading,  in  13:  30  it  refers  to  a  single  passage  in  73:  20 
to  a  collection  of  passages  and  in  55:  2  to  the  complete 
collection  of  the  revelations. 
There  are  also  other  designations  used  internally  to 
refer  to  the  Qur'än,  such  as  nür  (light),  furgän 
(criteria)  and  tanzil  (sending  down).  Al-  Suyüti  (5) 
quotes  al-Zamakhshari  as  distinguishing  fifty-five  titles 
and  epithets  of  the  Qur'än  all  of  which  are  drawn  from 
its  text. 
One  of  the  basic  beliefs  of  Muslims  is  that  Muhammad 
brought  the  final  divine  message,  completing  the  mission 3 
of  previous  Prophets,  whose  basic  teachings  were  one  and 
had  the  same  purpose,  ie.  to  declare  the  unity  of  God,  as 
asserted  in  16:  36.  A  number  of  stories  concerning  those 
Prophets  occur  in  the  Qur'än,  together  with  mention  of 
the  scriptures  associated  with  them,  the  Tawrät  of 
Müsä,  in  5:  47-8,  the  Zabür  of  Dawud  in  17:  55,  and  the 
Iniil  of  61s5,  in  48:  29.  Muslims  also  believe  that 
the  message  of  the  Qur'än  is  a  universal  and-  an  eternal 
one,  eg.  34:  28  and  21:  107,  and  that  one  of  its  aims  is  to 
confirm  previous  revelations,  eg.  10:  37-8.  It  is  also 
stated  in  the  Qur'än  that  its  teachings  are  to  be  found 
in  these,  eg.  26:  196  and  87:  18.  Another  purpose  of  the 
Qur'än,  as  asserted  in  5:  48,  is  to  act  as  a  muhaymin, 
that  is  to  say,  as  a  criterion  for  deciding  what  is 
genuine  and  what  is  false  in  the  earlier  scriptures. 
(6) 
Muslim  theologians  define  the  Qur'än  as  follows: 
"The  words  of  Allah,  which  were  revealed  to  the  Prophet 
Muhammad.  Its  form  and  content  are  inimitable,  and 
Nits  recitation  (reading)  constitutes  a  form  of 
worship".  (7) 
As  stated'earlier,  the  angel  Jibril  was  the  medium 
of  revelation.  The  term  wahy  is  usually  used  to 
designate  God's  communication  with  man.  Al-Qattän 
observes  five  distinct  meanings  of  the  root  WHY 
employed  in  the  Quränic  text: 4 
1.  Ilhäm  fitri  Lil-Insän  ,  ie.  guidance  as  natural 
intuition,  eg.  28:  7. 
2.  Ilhäm  gharizi  Lil-ha' 
instinct,  eg.  16:  68, 
neither.  a  Prophet  no. 
the  natural  instinct 
aY  wän  , 
ie.  guidance  as  natural 
where  the  recipient  of  wahy  is 
ra  human  being.  Wahy  here  is 
that  God  has  put  into  the  Bee. 
3.  Ramz  wa'ihä'  ,  ie.  guidance  through  signs  and 
indications,  eg.  19:  11. 
4.  Waswasat  Shävtän  ,  ie.  evil  incitation,  eg.  6:  112. 
5.  Amr  Ila  al-Malä'ika  ,  ie.  commands  to  angels  eg. 
8:  12.  (8) 
However,  the  WHY  root  generally  denotes  the 
concept  of  sudden  and  inner  illumination,  which  is 
commonly  associated  with  God's  communication  with 
Prophets  .  :, 
Like  other,  Prophets,  -  Muhammad  received  a  divine 
message,  eg.  4:  163. 
. 
The  means  of  revelation  through 
which  these  Prophets  received  their  messages  are  four.  (9) 
1.  A  direct  address,  as  when  Allah,  spoke  to  Müsä,  eg. 
4:  164. 5 
2.  A  flash  of  inspiration  in  the  heart  of  the  recipient 
who  recognizes  it  for  what  it  is. 
3.  An  inspiration  through  a  true  vision,  eg.  37:  102, 
where  it  is  related  that  the  Prophet  Ibrahim  received 
guidance  in  a  dream. 
4.  A  communication  through  an  angel,  who 
recipient  either  in  his  true  angelic 
shape  of  a  human  being,  or  invisibly, 
by  the  recipient,  as  in  the  case 
Muhammad  which  is  called  wahy 
inspiration).  (10) 
may  contact  the 
form,  in  the 
perceived  only 
of  the  Prophet 
lall  (clear 
Something  that  has  been  the  object  of  attention  and 
study  on  the  part  of  both  Muslim  and  non-Muslim  Scholars 
is  the  question  of  the  collection  and  writing  down  of  the 
text  of  the  Qur'än.  As  described  by  al-Suyüti,  the 
general  method  of  recording  the  Qur'anic  revelations  was 
as  follows: 
"When  he  received  a  revelation,  Muhammad  would  call  his 
scribes  and  say:  Put  this  passage  in  such  and  such  a 
place  in  such  and  such  a  süra".  (11) 
This  may  -=indicate  that  the  Prophet  himself  was 
responsible  for  the  arrangement  of  the  text,  again,  of 
course,  on  the  basis  of  divine  inspiration.  One  may  also 
assume  that  Muhammad  was  the  first  to  learn  the  Qur'an  by 
heart;  he  then  conveyed'it  to  the  Sahäba,  among  whom 
there  were  not  a  small  number  who  themselves  learned  it 6 
by  heart.  Al-Bukhäri,  for  example,  mentions  more  than 
twenty  well-known  Huffäz  during  the  life  time  of  the 
Prophet.  (12) 
The  widely  accepted  term  for  the  process  of 
collecting  the  text  of  the  Qur'an  is  iamb  al-Qur'an. 
This  term,  broadly  speaking,  denotes  "bringing  together 
the  Qur'änic  revelations".  According  to  al-Qattän,  (13) 
the  process  of  iamb  al-Qur'an  involves  both  the  oral 
memorization  of  the  revelations  and  the  bringing  of  it 
together  in  a  written  form. 
It  is  widely  accepted  as  true  that  at  the  death  of 
the  Prophet  there  was  not  in  existence  any  complete 
written.  collection  of  the  Qur'änic  revelations  in  book 
form.  Al-Suyüti  elaborates  on  this  by  stating  that 
"during  the  life  time  of  the  Prophet,  it  had  all  been 
written,  but  it  was  not  yet  compiled  in  one  single 
volume".  (14) 
As  regards  the  actual  process  of  collecting  the 
written  material.  of'  the  Qur'än,  three  stages  can  be 
identified.  The  first  covers  the  Prophet's  own  life 
time;  here  -the  term  am6  refers  to  both  the 
memorization  of  the  Qur'änic  revelations  and  writing  them 
down.  As  stated  above,  in  addition  to  the  Prophet 
himself,  there  were  a  number  of  Sahäba  who  comitted  the 
Qur'än  to  memory,  a  fact  which'later  played  a  major  role 7 
in  the 
the  art 
Arabia, 
Neverth, 
written 
even  at 
(15) 
process  of  jamb  al-Qur'an.  On  the  other  hand, 
of  writing  was  not  then  a  wide-spread  practice  in 
nor  were  writing  materials  plentiful. 
Bless,  it  is  believed  that  much  of  the  Qur'än  was 
down  in  some  form  during  Muhammad's  life  time, 
the  very  early  stages  of  his  mission  in  Makka. 
The  Qur'än  during  this  stage  was  not  only  written 
down  by  those  who  did  so  on  their  own  initiative.  The 
Prophet  himself  had  a  number  of  official  scribes  to  whom 
he  used  to  dictate  the  revelations  that  he  received. 
Zayd  b.  Thäbit  was  the  most  prominent  of  those.  GAzmi 
(16)  states  that  there  were  forty-eight  scribes  who 
used  to  write  for  the  Prophet. 
Some  Muslim  scholars  (17)  conclude  that  the  Qur'an 
could  not  have  existed  in  final  book  form  during  this 
stage  since  new  revelations  continued  to  come  down; 
these  had  to  be  added  to  the  earlier  ones;  the  Prophet  is 
said,  owing  to  severe  illness,  to  have  lived  only  nine 
days  after  the  last  revelation.  It  may  be  assumed  that 
the  main  purpose  of  this,  type  of  collection  at  this 
stage,  was  to  prevent  the  Qur'änic  text  from  being 
promulgated  in  too  haphazard  a  fashion. 
The  most  popular  view  holds  that  the  second  stage 
became  an  urgent  necessity  because  of  the  realisation  of 8 
the  unfortunate  fact  that  a  number  of  those  who  had 
memorized  the  Qur'an  had  been  killed  at  the  battle  of 
Yamäma.  This  aroused  in  6Umar  the  fear  that  unless 
immediate  measures  were  taken,  some  of  the  revelations 
might  be  lost.  Consequently,  he  convinced  Abü  Bakr  to 
begin  the  collection;  this  task  was  entrusted  to  Zayd, 
who  collected  everything  available  in  both  written  and 
oral  form,  and  then  put  it  down  in  an  organized  way  on 
separate  leaves  (Suhuf),  which  after  completion  were 
handed  to  Abü  Bakr.  This  copy  was  later  kept  by  6Umar, 
who  on  his  death  left  it  in  the  possession  of  his 
daughter  Hafsa,  one  of  the  Prophet's  widows.  It  is  this 
very  copy  of  Zayd  which  constituted  the  basis  of  the  work 
of  standardization  which  was  undertaken  by  6Uthmän  as 
the  third  stage. 
The  third  and  final  stage  of  collection,  which  is 
considered  to  be  the  most  important  one,  took  place  in 
the  reign  of  the  third  Caliph,  6Uthmän  b.  'Affän.  It 
appears  that  there  were  already  in  existence  four  other 
traditions  of  the  Qur'änic  text,  each  of  which  found 
acceptance  in  a  particular  region:  that  of  Ubayy  b. 
)?  a6  b  in  Damascus,  Migdäd  b.  6  Amr  in  Hims,  Ibn 
Mash  üd  in  Küfa,  and  that  of  Abü  Müsä  al-Ash6  ari  in 
Basra. 
In  response  to  disputes  arose  among  Muslims  about 
the  correct  manner  of  reciting  certain  passages  of  the 9 
Qur'an,  6Uthmän,  after  consulting  other  Sahäba, 
decided  to  unify  the  Muslims  by  promulgating  one  standard 
text.  Four  copies  of  this  were  made,  of  which  one  was 
kept  in  Makka  while  the  other  three  were  sent  to  Küfa, 
Basra  and  Damascus.  These  copies  were  later  unanimously 
acknowledged  as  representing  the  authoritative  text  by 
Muslims.  6Uthmän's  text  has  remained  the  authorised 
edition  to  the  present  day. 
The  two  features  that  principally  assisted  the 
establishment  of  the  canonical  text  of  the  Qur'än  were 
tashkil  (vowelling)  and  i6i5m  (diacritical  marks). 
Apparently,  tashkil  was  unknown  in  the  pre-Islamic 
period  despite  its  importance  for  the  correct 
pronunciation  of  words  and  for  the  avoidance  of  Lahn 
(solecism),  which  was  considered  a  major  demerit  in  one's 
speech.  With  the  spread  of  Islam  and  the  conversion  of 
many  non-Arabs,  incorrect  pronunciation  of  the  Qur'än 
became  common  to  the  extent  of  producing  divergent 
meanings,  owing  to  the  absence  of  tashkil  in  the 
Qur'änic  text.  A  famous  example  is  quoted  from  the  time 
of  al-Du'uli  (69  H/638),  when  someone  read  9:  3  namely, 
inna  Allaha  bar3'un  min  al  mushrikina  wa  rasüluhu, 
instead  of  employing  damma  on  the  word  rasül,  he  used 
Kasra  ,  which  very  considerably  altered  the  original 
meaning  of  the  verse.  To  prevent  such  incorrect  practice, 
certain  diacritical  marks  were  introduced.  However, 
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accounts  differ  as  to  when  and  by  whom  these  marks  were 
invented.  According  to  Hughes  (18),  they  were 
introduced  in  their  original  form  not  long  before  the 
i6;  äm  or  nagt  (other  diacCitical  marks  serving  to 
distinguish  letters  of  the  same  shape  from  one  another); 
they  later  assumed  their  present  form.  The  corresponding 
old  and  new  forms  are: 
Mark  Old  style  New  Style 
fatha  a 
`J  u 
damma  u" 
kas  ra  i  L,  L,, 
I6  am  is  a  means  of  distinguishing  between 
letters  of  the  same  shape  from  one  another  by  placing 
one,  two  or  three  dots  over  or  under  them.  It  is 
believed  that  these  marks  were  rarely  used  in  early 
Arabic  script,  despite  their  existence.  The  consonantal 
combination  , 
for  example,  might  be  ambiguous,  but 
with  the  help  of  I6jäm,  it  could  be  established  that  ; 
was  intended,  *rather  than,  for  example  'M  or 
It  seems  probable,  that  Qurän'ic  manuscripts  did 
not  have  these  marks  until  the  reign  of  the  fifth 
Umayyad  Caliph,  6Abd  al-Malik  b.  Marwan  (66-86H/685- 
705.  )(19) 
The  Qur'  an  is  divided  in  two  different  ways.  For 
purposes  of  recitation,  it  is  divided  into  thirty 11 
approximately  equal  parts  'uz'  as  opposed  to  the 
formal  division  into  suras.  The  latter  number  114,  and 
are  sub-divided  into  verses  ä  ät  The  number  of 
äyat  in  each  sura  ranges  from  three  in  al-Kawthar  to 
286  in  al-Baqara  ;  The  suras  are  arranged  roughly  in 
order  of  length,  except  for  the  first  sura,  al-Fätiha. 
The  Qur'än  in  total  comprises  roughly  80,000  words. 
Attempts  have  been  made  to  present  the  suras  in 
chronological  order,  but  the  traditional  arrangement  has 
continued  to  prevail. 
There  is  some  controversy  as  to  the  origin  and  the 
status  of  the  'language  of  the  Qur'än.  Most  Muslim 
linguists  are  of  the  traditional  view,  that  it  was 
revealed  in  the  dialect  of  Quraysh.  On  the  other  hand,  a 
number  of  western  Scholars  hold  that  the  language  of  the 
Qur'än  stands  somewhere  between  the  'poetical  standard 
koine'  and  the  Hijäzi  dialect.  It  is  widely  accepted  now 
that  the  poetical  standard  Koine  constituted,  in  the  late 
6th  century  A.  D.,  a  purely  literary  dialect,  distinct 
from  all  spoken  idioms,  super-tribal  and  wide-spread 
throughout  Arabia. 
Chejne,  who  is  partly  quoting  from  al-Muzhir  of 
al-Suy7u  i  observes  that: 
"Traditions  abound  which  claim  that  the  Quraysh  dialect 
was  by  far  the  purest  of  all  Arabic  dialects....  and 
that  God  has  chosen  for  the  Prophet  the  choicest, 12 
purest,  clearest  and  most  correct  Arabic".  (20) 
In  the  Qur'än  itself,  eg.  16:  103  and  26:  195  it  is 
asserted  that  the  revelations  are  sent  down  in  (a  clear 
Arabic),  which  consequently  led  later  Muslim  Scholars  to 
hold  the  view  that  the  language  of  the  Qur'än  was  the 
purest  of  Arabic,  a  dogma  which  springs  primarily  from 
theological  and  secondarily  from  linguistic 
considerations. 
Opinions  differ  among  Muslim  Scholars  as  to  whether 
or  not  the  Qur'an  contains  words  of  non-Arabic  origin. 
Scholars  throughout  the  ages  have  held  three  separate 
views  concerning  this:  some  have  entirely  rejected  the 
idea,  since  it  contradicts  numerous  Qur'änic 
proclamations  that  it  is  an  Arabic  Qur'än  eg.  12:  2.  Other 
Scholars  have  been  of  the  opinion  that  this  vocabulary 
represents  only  a  small  proportion  of  the  Qur'änic  text 
and  hence  does  not  prevent  it  from  being  essentially  an 
Arabic  Qur'än.  Others  again,  among  whom  is  al-Suyuti, 
consider  that-these  terms  of  foreign  origin  had  already 
been  incorporated  into  Arabic  and  therefore  were  regarded 
as  part  of  the  Arabic  vocabulary. 
Early  Scholars  as  well  as  modern  Scholars,  have 
treated  this  subject,  in  an  attempt  to  trace  the  origin 
of  this  vocabulary.  Al-Suyüti,  for  example,  wrote  a  book 
entitled  al-Mutawakkili  ,  (21),  in  which  he  listed 13 
about  120  of  these  items  that  occur  in  the  Quränic  text. 
The  following  are  among  the  many  examples  given  in  this 
book:  aistäs  in  17:  35,  is  derived  from  Greek,  siiiil 
in  15:  74,  is  derived  from  Persian  and  tür  in  2:  63,  is 
derived  from  Syriac. 
A  more  comprehensive  approach  was  made  by  Arthur 
Jeffrey,  an  English  scholar,  who  in  his  book  The 
foreign  vocabulary  of  the  Qur'än"  lists  about  275  words, 
other  than  proper  names,  which  have  been  regarded  as  of 
non-Arabic  origin.  (22) 
The  Arabic  language  undoubtedly  owes  its 
preservation  in  very  much  the  same  state  as  in  the  dawn 
of  Islam  to  the  rhetorical  style  of  the  Qur'än. 
Nicholson  had  this  in  mind  when  he  wrote: 
"If  the  pride  and  the  delight  of  the  Arabs  in  their 
noble  language  led  them  to  regard  the  maintenance  of 
its  purity  as  a  national  duty,  they  were  generally 
bound-by  their  religious  convictions  to  take  measures 
for  ensuring  the  correct  pronunciation  and  interpreta- 
tion  of'that  miracle  of  Divine  Eloquence,  the  Arabic 
Koran".  (23) 14 
Prose  or  Poetry  (Verse): 
It  is  clear  that  the  Qur'änic  style  is  distinguished 
from  that  of  all  other  Arabic  literary  works,  whether 
they  be  poetry  or  rhymed  or  non-rhymed  prose;  it  even 
differs  from  the  style  that  appears  in  the  hadith  of 
the  Prophet. 
Ibu  Khaldün  (d.  1406)  makes  a  distinction  between 
secular  literary  style  and  the  style  of  the  Qur'än  in 
general,  and  between  sa  e  and  the  form  of  some 
Qur'änic  verses  in  particular.  He  points  out  that 
literary  form  in  Arabic  is  essentially  divided  into  two 
types:  rhymed  poetry  and  prose.  He  speaks  of  sa' 
as  "rhymed  prose  which  consists  of  cola  ending  with  the 
same  rhyme  throughout,  or  sentences  rhymed  in  pairs". 
This  is  in  contrast  to  nathr  mursal  'straight  prose', 
which  is  straightforward  and  is  not  divided  into  cola. 
Ibn  Khaldün  establishes  that  the  Qur'än  is  in  prose, 
which  does  not,  however,  belong  to  either  'straight 
prose'.  or  :  rhymed  prose';  it  is  divided  into  äyät  and 
there  is  no  contrived  rhyming.  Thus  the  ends  of  äyät  are 
called  fawäsil  'dividers'.  (24) 
However,  the  Qur'än  is  written,  to  a  certain  extent, 
in  rhyming  prose.  For  example,  in  individual  parts  of  a 
sentence,  in  a  complete  sentence  or  in  a  combination  of 
sentences,  it  may  follow  one  rhyme  eg.  süra  101.  On  the ý.  --: 
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other  hand,  the  longer  suras  do  not  have  this  feature. 
Generally,  it  appears  that,  in  the  Qur'änic  text  as  a 
whole,  there  is  no  consistent  attempt  to  produce  strict 
rhyme;  what  one  finds  rather  is  an  intermittent,  almost 
involuntary,  accommodation  of  the  ends  of  the  clauses,  or 
phrases,  handled  with  freedom  throughout  the  text. 
Rhymes: 
As  far  as  the  rhymes  themselves  are  concerned,  the 
first  thing  one  may  observe  is  the  absence  of  short 
end-vowels  which  are  normally  employed  in  poetry.  In  sura 
105,  for  example,  we  find  the  words:  Fil  (i),  tad_.  lil 
(in),  abäbil  (a),  si  '31  (in)  and  ma'kül(in)  all 
rhyming  with  each  other  (given  the  generally  accepted 
equivalence  of  ü  and  i  ).  However,  when  no  pause  is 
observed  after  each  äya,  these  endings  should  be 
pronounced.  In  certain  other  passages,  such  as  33:  4,  the 
final  a  is  lengthened  to  perhaps  to  preserve  the 
rhyme.  In  90:  6,  probably  for  the  same  reason,  we  find  the 
an  ending  is.  pronounced  thus  lubadan  becomes 
lubadä 
. 
In  a  number  of  the  later  süras,  the  use  of  rhyme 
appears  to  be  less  frequent  and  is  generally  restricted 
to  a  good  example  of  this  is  aura  38,  where  we  find 
words  such  as  shigäg  (in),  mans  (in),  kadhdhäbfuv), 16 
6uiäb  (un)  and  uy  räd  (u).  The  three  ayat  of  sura  110 
do  not  rhyme  at  all. 
On  some  occasions,  one  can  hardly  find  a  systematic 
rhyme  scheme  at  all.,  as  in  109,  where  the  following  words 
occur:  äl-Käfirün(a),  ta6budlin(a),  a6  bud  (u)-, 
6abadtum,  a6bud(u)  and  din  i"  this  may  be  the 
result  of  an  intention  to  give  a  very  particular  emphasis 
to  the  sense.  On  the  other  hand,  in  a  number  of  other 
passages  it  seems  that  the  choice  of  words  is  determined 
by  the  rhyme  itself,  eg.  98:  5,  where  we  find,  for  the 
sake  of  the  rhyme,  din  al-Qayyima  instead  of  the  more 
common  al-Din  '  al-Qayyim  ;  another  example  occurs  in 
37:  130  where  Ilyäs  becomes  Ilyasin  ,  for  the  same 
reason.  Also  worth  noting  is  the  use  of  the  perfect  form 
instead  of  the  imperfect  in,  for  example,  53:  43  and  48; 
whereas,  at  the  end  of  5:  70  one  finds  the  imperfect  in 
place  of  the  perfect,  mainly,  presumably,  for  rhetorical 
reasons. 
A  prominent  rhetorical  feature  is  the  repetition  of 
certain  rhyming  refrains;  an  example  of  this  is  Inna 
allaha'aalä  kulli  shay'in  gadir  which  occurs  six  times 
in'surä  2,  four  times  in  sura  3,  four  times  in  sera  5, 
etc;  another  example  is  waylun  yawmäidhin  li-1= 
mukadhdhibin  which  occurs  ten  times  in  sura  77.  Yet 
more  frequent  is  the  refrain  fabi  avvi  älä'i  rabbikumä 
tukadhdhibän  occuring  thirty-one  times  in  the  78  ay-at  of 17 
süra  55.  This  means  that  this  refrain  occupies  about  half 
of  the  whole  süra;  it  occurs  in  every  other  verse  of  the 
süra. 
Dramatic  impact  and-forceful  expression: 
There  are  certain  forms  of  oath,  or  rather  assevera- 
tion,  that  are  employed  in  the  Qur'än.  This  stylistic 
device  is  often  used  to  prepare  the  way  for  subsequent 
rhetorical  statements,  which  are  sometimes  difficult  to 
comprehend  and  hence  constitute  a  barrier  for 
interpreters;  an  example  of  this  can  be  found  in  süra  89. 
The  main  aim  of  most  of  these  oath-like  expressions  is  to 
emphasize  the  suggested  efficacy  which  often  comes  after 
them.  These  a  sam  (pl.  of  qasam)  are  generally 
initiated  by  Ha  (by)  or  the  phrase  Lä  'upsimu 
(literally,  I  do  not  swear;  but  may  roughly  be  rendered 
as  'indeed  I  swear').  Sometimes  these  oaths  are  sworn  by, 
God  Himself  eg.  4:  65,  by  His  Creation  eg.  91:  1-7  or  by 
sacred  placeseg.  90:  1.  (25)  One  may  also  observe  that 
in,  later  revelations,  these  expressions  are  less 
frequent. 
Another  common  feature  is  the  employment  of 
unattached  temporal  clauses,  which  are  introduced  by 
idhä  (when)  or  yawma.  (the  day  when).  These  serve  as 
reminders  of  events  in  the  past  that  are  assumed  to  be 18 
known  about,  or  events  in  the  future  that  have  already 
been  foretold  eg.  79:  6,83:  6  and  82:  1-4;  their  main 
function  in  the  Qur'än  is  as  devices  to  make  the  hearers 
think  more  about  the  stories,  or  prophecies. 
Another  characteristic  of  the  Qur'änic  style  is  the 
elliptical  nature  of  many  passages.  A  number  of 
statements  are  introduced  baldly  by  detached,  or 
partially  detached,  temporal  clauses  beginning  with 
conjunction:  idh  ([in  the  day]  when),  referring  to 
events  in  the  past  or  future.  Generally,  these  passages 
require  something  to  be  supplied.  An  example  of  this  is 
to  be  found  in  2:  133:  "or  were  you  present,  when  Jacob 
reached  the  point  of  death...  ".  What  has  to  be  supplied 
here  is  something  like  [so  that  you  can  give  an  authentic 
account  of  it].  Thus  careful  consideration  should  be 
given  by  the  interpreter,  for  the  sake  of  clarity;  square 
brackets  may  be  used  for  this  purpose. 
Passages  with  qul: 
More  than  200  passages  in  the  Qur'än  are  introduced 
by  the  word  gul  (roughly  rendered  as 
say): 
a  divine 
command  to  the  Prophet  to  convey  what  follows  to  his 
audience.  These  statements  are  of  various  kinds;  they 
may  answer  questions,  clarify  a  specific  position,  or 
emphasize  particular  articles  of  belief  or  legal  rulings 
eg.  '9:  51,5:  62  and  8:  1.  One  may  assume  that  the  use 19 
of  gul  presupposes  that  the  text  was  originally 
meant  to  be  read  aloud  to  an  audience.  Elsewhere,  direct 
plural  vocatives,  such  as  yä  ayyuha-l-ladhina  ämanü  (o 
you  believers)  and  yä  ayyuha-n-nag  (o  you  people)  are 
employed  in  passages  with  a  similar  intention,  eg.  49:  12 
and  2:  21.  The  Prophet  himself  or  the  audience  are  often 
directed  by  an  introductory  interrogative  statement,  such 
as  ara'ayta  or  ara'aytum  (what  do  you  think  (about 
this)?  )  to  adopt  a  critical  attAude  to  a  particular 
subject  eg.  25:  34  and  6:  46. 
Narratives: 
The  Qur'an  contains  a  number  of  'narratives'  gasas 
the  longest  of  which  is  that  of  Yüsuf  in  sura  12.  The 
purposes  of  these  narratives  are,  in  general:  to  provide 
the  Prophet  and  his  followers  with  moral  support,  to 
explain  the  general  message  of  Islam  and  to  give  examples 
of  the  results  of  piety  and  impiety. 
These  narratives  concern 
followers  and  messages  revealed 
which  contains  the  story  of  the 
which  contains  the  story  of 
süra  19,  which  contains  the 
Elsa  . 
We  also  find  narratives 
as  anliäb  al-Kahf_  (The  compani, 
earlier  Prophets,  their 
to  them  eg.  Era  26, 
Prophet  NO  ;  sera  28, 
the  Prophet  NO  ;  and 
:  story  of  the  Prophet 
about  other  persons  such 
ons  of  the  cave)  in  Ora 20 
18;  reference  is  also  made  to  events  that  took  place 
during  the  lifetime  of  the  Prophet  Muhammad,  such  as 
that  of  the  battle  of  Badr  in  3:  13,  and  that  of 
al-A1tzäb  in  33:  9-27. 
In  these  narrative  passages,  direct  speech  is  used 
freely;  a  number  of  dialogues  take  place,  the  speakers  in 
which  are  very  varied,  even  Hell.  itself  taking  part  on 
the  Day  of  Judgement,  as  in  50:  30.  In  passages  such  as 
37:  50-60,  it:  is  not  always  poss-i  1)  1e  to  say  who  the 
speaker  is  or  who  is  being  spoken  to.  Even  more  striking 
is  the  elll[)ioylll(e111.  U1  impersOnitI  p11rime:;  1)e  lore  (i1r('.  ct. 
speech,  such  it,;  t-ill.  lllllllil  U(  -1it 
(t-il(!  11  it  if-,  1.11d)  all(]  Wa 
Qila  lahum  (arid  they  were  told).  In  the  original  oral 
delivery,  however,  the  identity  of  the  speaker  might  have 
been  indicated  by  a  change  of  voice  or  a  gesture. 
The  frequent  use  of  the  dramatic  feature  of  dialogue 
is  mainly  for  homiletic  purposes;  the  narrative  passages 
are  usually  interspersed  with  statements  explaining  the 
purpose  of  their  introduction. 
The  mathal  is  another  didactic  form  employed  in 
the  Qur'anic  text.  The  material  of  mostýof  these  amthäl 
is  drawn  from  the  sphere  of  natural  phenomena: 
thunderstorms  (2:  19),  gales  (3:  117)  and  a  spider's  web 
(29:  41).  The  short  life  of  plants  is  very  often 
employed  as  an  edifying  example  eq.  39:  21. Some  amthäl  are  really  parables,  eg.  18:  32,  while 
others  are,  in  effect,  expanded  similes,  eg.  3:  117  and 
14:  24:  27. 
Images,  similes  and  metaphors: 
The  language  of  the  Qur'än  is  rich  in  images,  which 
occasionally  become  metaphors.  Objects  and  events  are 
spoken  of  in  terms  of  other  things;  the  imagery  used  may 
throw  light  upon  these  objects  and  events.  Thus  the  verb 
kasaba 
,  "to  acquire,  earn  ",  for  example,  is  used  to 
indicate  the  performing  of  moral  actions.  eg.  4:  111. 
Words  like  dalla  'to  lose  one's  way'  and  hadä  to 
lead  along  the  right  path',  are  also  employed  as 
expressions  of  religious  conduct,  as  are  terms  referring 
to  the  behaviour  of  the  birds,  such  as  khafda-l-Janah 
'to  fold  up  the  wing'  signifying  compliance  and 
gentleness,  eg.  15:  88  and  17:  24.  In  certain  other  cases, 
however,  such  an  image  appears  to  have  become  divorced 
from  the  original  concept,  eg.  20:  22  where  'aý  näh  refers 
to  the  arm-pit. 
The  Qur'än  has  numerous  similes  throughout  its  text. 
In  101:  4-5,  for  example,  in  a  description  of  the  Last 
Day,  "men  will  be  like  moths  blown  about"  and  the 
mountains  will  become  "like  carded  wool".  In  another 22 
example,  namely  62:  5,  a  vivid  and  even  humorous 
comparison  is  made:  the  Jews  who  have  the  Torah  but  do 
not  profit  by  it  are  compared  to  an  ass  loaded  with 
books.  Polytheists  are  like  a  spider  weaving  its  own 
frail  house  in  29:  41.  Other  comparisons,  such  as  these 
found  in  2:  171,3:  117  and  57:  20,  reflect  some  aspects  of 
the  cultural  background  of  the  time;  on  the  other  hand, 
in  passages-like  30:  28  and  39:  29  the  imagery  is  more 
generalized  and  abstract. 
However,  it  is  not  always  easy  to  distinguish 
between  'natural'  images,  which  occur  spontaneously  and 
those  that  are  self-consciously  artistic. 
Metaphors  are  even  more  frequent  than  similes.  Al- 
Sabbägh,  for  example,  a  modern  Arab  Scholar,  has 
collected  over  400  metaphorical  uses  of  words  in  the 
Qur'än.  However,  it  cannot  be  said  for  certain  to  what 
extent  the  Qur'an  added  new  metaphors  to  the  Arabic 
language. 
Among  these  is  the  use  of  metaphors  from  bodily 
functions  to  describe  spiritual  matters;  thus  the 
unbelievers  are  summ  (unable  to  hear),  bukm  (unable 
to  speak  and  6umy  (unable  to  see);  this,  of  course, 
indicates  their  inability  to  discern  the  truth  eg.  2:  18. 
Much  has  been  written,  by  ancient  and  modern 23 
Scholars,  on  the  peculiarities  of  the  style  and  syntax  of 
the  Qur'an.  Furthermore,  the  Arabic  of  the  Qurän,  as 
observed  by  Paret  (26),  for  example,  "displays  certain 
peculiarities,  not  only  in  vocabulary,  verbal  forms  and 
syntax,  but  also  in  pronunciation".  The  study  of  these 
last  later  formed  the  basis  of  6Ilm  al-Taiwid  (the 
science  of  the  correct  pronunciation  of  the  Qur'än). 
Qur'änic  diction  has  been  described  by  al-Zargani  as 
"combining  the  elegant  simplicity  of  nomadic  diction, 
without  its  crudity,  with  the  refinement  of  modern 
diction,  without  its  preciosity".  (27) 
The  concept  of  Isjäz: 
From  here  on  we  shall  be  mainly  concerned  with  the 
principal  aspect  of  our  study,  namely  the  principles  and 
problems  of  translating  the  Qur'an.  However,  our 
discussion  can  only  be  understood  when  placed  within  a 
wider  historical  and  linguistic  context,  which  will  show 
how  the  present  situation  has  evolved  and  how  it  relates 
to  other  aspects  of  Quranic  studies. 
Our  aim  in  the  following  account  is  to  provide  a 
brief  discussion  of  one  of  the  main  elements  on  which 
traditional  and  modern  Scholars  based  their  views 
regarding  the  translation  of  the  Qur'an,  that  is  the 24 
doctrine  of  I6j5Z  (inimitability). 
The  Qur'an  itself,  in  various  places,  proclaims  not 
only  the  purity  and  clarity  of  its  language,  but  also  its 
miraculous  as  well  as  its  inimitable  nature.  At  first, 
for  example,  its  opponents  were  challenged  to  produce  a 
whole  book  similar  to  it,  (eg.  17:  88);  subsequently  they 
were  challenged  to  produce  even  ten  comparable  suras, 
(eg.  11:  13)  and  then,  again,  to  produce  even  one 
comparable  sura,  (eg.  2:  23-4).  These  challenges  were 
made  not  only  to  the  people  of  Muhammed's  own  time  but  to 
man  and  'inn  in  perpetuity,  (eg.  17:  88). 
Even  those  who  strongly  opposed  Muhammad  in  public 
were  apparently  fascinated  by  the  language  and  style  of 
the  Qur'an.  It  is  reported  that  6Utba  b.  Rabi6a,  for 
example,  one  of  the  strongest  enemies  of  the  Prophet,  was 
attracted  by  the  recitation  of  the  Qur'an.  On  one 
occasion  he  described  what  he  had  heard  as  something  that 
was  "neither  poetry  nor  soothsaying  but  a  unique 
utterance".  Some  other  opponents  are  also  said  to  have 
continued  to  listen  clandestinely  to  the  recitation  of 
the  Qur'an  either  by  the  Prophet  himself  or  by  the 
Sahäba.  (28) 
However,  there  have  been  a  number  of  attempts  made 
by  different  people  at  different  times  to  produce 
something  equivalent  to  the  Qur'an,  such  as  that  of 25 
Musaylima,  in  the  Prophet's  own  life  time,  and  those 
later  of  Ibn  al-Mugaffa6,  al-Mutanabbi  and  Abul-6Aläi 
al-Mararri.  These  attempts,  however,  have  generally 
been  regarded  as  unsuccessful.  (29) 
Muslim  Scholars  unanimously  agree  that  the  Qur'an 
constitutes  &  mu6jiza  which  bears  witness  to  the 
truth  of  Muhammad's  mission,  and  that  it  is  not  something 
novel,  for  previous  messengers  too  had  their  own  miracles 
-  the  rod  of  Müsä  eg.  7:  160;  the  fire  of  Ibrahim  eg. 
21:  69;  the  various  miracles  of  61s5  eg.  3:  49.  Most  of 
these  miracles  involved  something  tangible  which, 
according  to  al-Suyüti  (30),  was  limited  to  the  time  of 
these  messengers  themselves.  Muhammad's  miracle,  on  the 
other  hand,  will  never  cease  to  exist/  eg.  15:  9.  It  is 
also  stated  in  tradition  that  Muhammad  once  said:  "Every 
Prophet  has  been  vouchsafed  miracles  to  support  his 
mission,  and  I  was  vouchsafed  a  divine  inspiration.  (31) 
The  actual  term  mu6iiza  occurs  in  the  Qur'änic 
text  only  implicitly  referring  to  this  doctrine  eg.  29:  22. 
However,  a  number  of  terms  having  the  same  connotation  as 
I6laz  are  frequently  used,  such  as  äa  (2:  118) 
burhan  (28:  32)  and  sultan  (11:  96). 
The  root  6JZ  has  the  general  sense  of  "power- 
lessness"  and  the  af6al  form  appears  to  mean  "to 
render  someone  powerless  (here,  to  imitate):  Lisän 26 
al-6arab  defines  mu67iza  as  "A  miracle  performed  by 
a  Prophet,  as  distinct  from  karma  ,  which  signifies  one 
performed  by  a  saint  or  righteous  person  not  claiming  to 
be  a  Prophet".  Muslim  theologians  define  mu6jiza  as 
follows: 
"An  event,  at  variance  with  the  usual  course  of  nature, 
produced  by  a  Prophet  in  contending  with  those  who 
dispute  his  claims,  in  such  a  manner  as  to  render  them 
incapable  of  producing  the  like  of  it".  (32) 
According  to  al-Qurtubi,  the  following  conditions 
must  be  met  before  an  event  can  be  accepted  as  a  miracle: 
1.  That  no  one  else  apart  from  Allah  should  be  able  to 
perform  it. 
2.  That  it  should  break  the  usual  norms  and  laws  of 
nature. 
3.  That  it  should  occur  in  accordance  with  its 
producer's  claims.  (33) 
A  large  number  of  studies  have  been  devoted  to  the 
doctrine  of  I6jäz  ;  al-Wäsiti''s  (d.  30611)  I6jäz  al- 
Qur'an  is  among  the  earliest  works,  and  later  works  are 
principally  based  on  it.  This  work  is  assumed  to  have 
been  written  towards  the  end  of  the  third  century  of  the 
Hijra  or  early  in  the  fourth. 
As  far  as  the  traditional  Islamic  view  is  concerned 27 
regarding  the  miraculous  nature  of  the  Qur'an,  it  springs 
from  two  main  elements;  the  first  is  concerned  with  the 
messenger  himself  being  ummi  ,  traditionally  interpreted 
as  'unlettered',  a  claim  asserted  in  various  places  in 
the  Qur'an,  eg.  7:  157,  and  more  clearly  in  29:  48,  which 
runs  as  follows: 
"Never  have  you  [Muhammad]  read  a  book  before  this,  nor 
have  you  ever  transcribed  one  with  your  right  hand; 
had  you  done  either  of  these,  the  unbelievers  might 
have  justly  doubted".  (34) 
The  second  element  is  concerned  with  the  nature  of 
the  message  itself;  its  assertion  in  2:  23-4  of  its 
incomparability  remains  valid  for  all  time.  Despite  the 
criticisms  made  of  this  assertion,  Muslims  believe,  as 
put  by  Denffer,  that  "none  has  succeeded  in  disproving 
its  inimitability".  (35)  Thus  the  concept  of  I6iäz  , 
in  the  words  of  al-Tabarl,  "will  remain  valid  regardless 
of  the  changes  of  men  and  time".  (36) 
On  the  other  hand,  some  Scholars  have  suggested  that 
imitation  of  the  Qur'an  is  possible  but  has  never  been 
practicable,  because  of  God's  'turning  away'  (sarf) 
people  from  attempting  it.  Al-Bagilläni  (d.  40311), 
however,  totally  rejects  this  view:  that  I6jäz 
al-Qur'an  is  only  due  to  God's  'turning  away'  people  from 
imitating  it  rather  than  to  its  inherent  inimitability. 
Moreover,  the  Qur'an  itself,  in  several  places,  rebuts 28 
the  idea  of  sarf  eg.  17:  88,  where  there  is  no 
suggestion  of  such  a  thing.  (37) 
In  the  introduction  to  his  tafsir,  al-Qurtub1 
identifies  various  aspects  of  I6j5z  al-Qur'an  "the 
inimitability  of  the  Qur'an",  such  as  that  of  its 
language  and  style,  that  of  the  comprehensiveness  of  its 
legislation  and  that  of  its  manifold  prophecies,  many  of 
which  have  been  fulfilled.  (38)  Numerous  other  works 
have  been  devoted  to  these  aspects  by  different  Scholars, 
with  different  approaches,  at  different  times. 
In  the  following  paiges  an  attempt,  will  be  made  to 
sketch  briefly  the  development  of  this  concept  throughout 
Islamic  history. 
I6jaz  al-Qur'an  appears  as  a  technical  term  in 
its  own  right  only  in  the  third  century  of  the  Hijra.  It 
was  at  that  time  that  most  of  the  ideas  concerning 
I6  az  seem  to  have  been  introduced.  According  to 
al-Bägiilani,  Nazm  al-Qur'an  of  al-Jahiz  is  the  first 
book  devoted  to  I6jaz  . 
(39)  The  style  of  the  Qur'an 
is  also  treated  in  al-Din  wa]-Dawla  by  6Ali  b.  Ribn 
al-Tabariat  this  period.  During  the  4th  century  of  the 
Hijra  other  aspects  were  touched  upon,  such  as  the  unique 
lexical  composition  of  the  Qur'anic  text;  al-Khattäbi  is 
one  of  the  most  eminent  Scholars  of  this  century. 
Al-Bagill  1  and  al-Jurjani  hold  this  position  in  the  5th 29 
century  of  the  Hijra;  during  this  century,  in  addition  to 
the  topics  treated  by  earlier  Scholars,  topics  such  as 
Qur'änic  prophecies  come  under  discussion.  Also  in  the 
5th  century  a  new  approach  to  the  investigation  of  the 
question  appears;  Scholars  such  as  al-Ghazali  and 
al-Zarkhshari  claim  that,  in  addition  to  Divine 
Knowledge,  the  Qur'an  also  touches  upon  various  basic 
scientific  facts. 
The  Scholars  of  the  6th-91:  h  centuries,  such  as 
al-ßaydäwi,  were  more  or  less  simply  commentators  on,  and 
ed  i  torn  of,  the  viewn  of  t:  heir  r)r.  eclocesnors  ;ei  to  t  i.  on  of 
earlier  works  virtually  dinpIaced  any  oriclinal 
contributions. 
In  the  10th  Century,  more  elaborate  studies  on  both 
form  and  content  of  the  Qur'än  appeared.  This  century  is 
particularly  remarkable  for  the  appearance  of  al-Suyuti, 
a  major  figure  in  this  field.  The  most  significant  among 
his  various  works  on  Qur'anic  studies  is  al-Itgan  fi 
6ulum  al-Qur'an  ,  which  is  still  an  important  work  of 
reference. 
During  the  eleventh  century,  more  emphasis  than 
bo 
ore,  "  was  placed  on  detailed  study  of  the 
grammatical.  features  of  the  text  of  the  Qur'an. 
A17SaylaK  uni  for  example,  made  an  extensive  grammatical 
analysis  in  his  super-commentary  on  al-flaydawi's  tafsi.  r; 30 
he  also  paid  special  attention  to  the  investigation  of 
al-Mugattabät  -  "the  mysterious  letters". 
In  the  twelfth  and  thirteenth  centuries,  detailed 
citation  of  earlier  works  continued  to  become  more 
frequent  than  the  composition  of  original  works, 
al-Shawkäni  and  al-IskandaranT  are  just  two  among  many 
scholars  of  these  centuries. 
Finally,  the  fourteenth  century  witnessed  an 
increased  interest  in  scientific  topics  in  the  Qur'an; 
this  century  was  the  one  in  which  the  concept;  of 
scientific  I6  ]Q  was  most  closely  studied,  owing  to 
the  advances  that  it  saw  in  experimental  science. 
Tantäwi  Jawhari,  for  example,  was  one  of  the  most  eminent 
scholars  of  this  century.  He  produced  a  specialized  work 
of  tafsir  dealing  with  scientific  facts  touched  upon  in 
the  Qur'än;  in  this  work,  he  claims  that  these  facts  are 
alluded  to  in  some  750  äyät,  and  he  provides  numerous 
examples  of  this.  (40) 
Maurice  Bucaille,  another  scientist,  has  worked  in 
the  same  field;  in  his  La  Bible,  le  Coran,  et  la 
science  he  discusses  a  large  number  of  scientific  facts 
hinted  at  in  the  Qur'an  but  ignored  in  the  Bible.  In  his 
conclusion  he  claims  t:  lºat  "the  Qur'an  did  not  contain  a 
single  statement  that  was  assailable  from  a  modern 
scientific  point  of  view".  He  also  points  out  that 31  i 
certain  Qur'anic  passages  dealing  with  such  matters  were 
previously  obscure,  owing  to  the  non-availability  of 
knowledge  which  could  help  interpret  them.  This,  in  his 
view,  is  clear  evidence  of  the  divine  origin  of  the 
Qur'an.  (41) 
However.,  Denf(er  (42)  in  his  Introduction  to  the 
Sciences  of  the  ur'än  ,  questions  whether,  if  these 
scientific  'facts',  which  are  apparently  alluded  to  in 
the  Qur'an,  were  later  to  be  found  not  to  be  valid,  and 
if  science,  which  is  after  all  a  human  perspective,  came 
to  describe  its  findings  entirely  differently  from  the 
way  in  which  it  now  (Joel  so,  this  il(Jd  i  Il  would  disprove 
the  divine  origin  of  the  Qur'an.  In  answer  to  these 
questions,  he 
,.  like  many  other  Scholars,  puts  forward 
the  view  that  the  Qur'an  is  not  basically  intended  to  be 
a  book  of  scientific  facts,  for  its  principal  message  is 
one  of  divine  guidance  for  all  circumstances.  Whether  or 
not  its  statements  are  supported  by  science  is  another 
question.  (43) 
It  seems  probable  that  the  details  of  the 
of  Diaz,  the  inimitability  of  the  language, 
and  the  content  of  the  Qur'an  are  developments 
basic  consideration  of  the  Book  as  a  mu6jiza 
very  essence.  The  majority  of  Scholars  have 
objective  line  on  the  subject;  some  have  been 
extravagant  in  their  approach,  to  the  extent  of 
doctrine 
the  style 
from  the 
in  its 
taken  an 
somewhat 
straining the  sense  of  the  text  very  considerably  to  prove  their 
points. 
From  this  account  it  is  apparent  that  the  doctrine 
of  I6  az  has  received  close  attention  from  Muslim 
Scholars  throughout  history.  Thus  one  may  safely  assume 
that  it  is  on  the  basis  of  this  dogma  that  most.  efforts 
at  evaluating  the  status  of  the  translation  of  the  Qur'an 
have  operated. 
Of  the  various  aspects  of  the  concept  of  I6i5z, 
i  Muslim  Scholar&  approaches  to  the  issue  of  translating 
the  Qtlr"'  dil  seem  Lo  have  concentrated  on  Ihn  Ii  ngu  is  ti  c 
aspect,  although  they  have  differed  as  to  what  actually 
constitutes  I6i5z.  In  the  following  account  we  will 
discuss,  briefly,  the  impact  of  these  approaches  on  the 
issue  of  translating  the  Qur'an  and  attempt  to  establish 
the  most  common  standpoint  among  Muslim  Scholars. 
The  first  of  these  scholars,  it  a.  L-Khatt5abi.  (d.  38ß 
A.!!.  )  who  considered  balägha  (eloquence)  as  the 
principle  element  in  constituting  IGjaz  al  Qur'än  He 
holds  that  the  inimitability  of  the  Qur'an  derives  from 
the  fact:  that  it  employs  ahsan  nuzum  al-ta'lif 
(the  most  eloquent  words  in  the  best  forms  of 
composition).  (44)  A1.  -Khattäbi  also  asserts  that 
balagha  is  made  up  of  three  elements:  words,  concepts 
and  nazm  (arrangement).  For  him,  nazm  is  the  element 
32 
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that  plays  the  most  significant  part  in  rendering  the 
Qur'änic  text  inimitable;  thus  a  poor  arrangement  of 
appropriate  words  will  not  adequately  convey  the  sense  of 
the  original. 
On  the  other  hand,  al-Bagillani  (d.  403)  defines 
nazm  in  terms  of  the  unique  relationship  that  the 
Qur'an  establishes  between  form  and  content;  his  approach 
is  largely  from  a  rhetorical  standpoint.  He  also  asserts 
that  the  Qur'an  is  characterized  by  badI6  ,  that  is, 
that  it  employs  certain  literary  devices  in  such  a  way  as 
to  convey  its  message  in  the  most  effective  manner.  (45) 
Like  al-Khattäbi  and  al-Bägillani,  al  Jurjäni  (d. 
471  A.!!.  )  explains  I61az  in  terms  of  the  relationship 
between  form  and  content,  which,  in  his  view,  is 
determined  by  what  he  calls  Maliani  al-nahw  (the 
concepts  of  grammar)".  In  this  respect  he  differs  from 
al-Khattäbi  in  his  approach;  the  latter  considers  nazm 
to  be  at  the  level  of  syntax  (surface  structure),  whereas 
al-Jurjani's  view  is  that  the  determining  factor  of 
nazm  is  at  the  level  of  semantics,  that  is,  the  order 
in  which  concepts  are  formed  in  the  mind  of  the  speaker. 
For  al-Jurjäni,  knowledge  of  ma67ini  al-nahw  is 
indispensable  for  the  appreciation  of  nazm  . 
(46) 
At  all  events,  the  element  of  I6iäz  in  the 
Qur'an,  whether  it  consists  in  words,  concepts, 34 
arrangement  or 
constituting  an 
translation;  for 
by  substitutes, 
Qur'an  will  be 
characteristics. 
all  three  together, 
unsurmountable  barrier 
once  the  originals  of 
I67az  will  no  longer 
deprived  of  one  o 
is  regarded  as 
to  the  process  of 
these  are  replaced 
be  present  and  the 
f  its  principal 
On  the  other  hand,  Scholars  such  as  al-Shätibi 
(d.  790  A.  H.  )  explain  I6iäz  al-Qur'an  in  terms  of  its 
relation  to  the  Arabic  language;  if  it  is  translated  into 
another  language,  it  will  lose  the  element  of  I6iäz. 
The  Arabic  language  is  so  rich  and  diverse  that  only 
those  who  master  it  to  the  extent  of  being  able  to 
appreciate  its  richness  and  diversity  will  be  able  to 
comprehend  the  masan'  of  the  Qur'an. 
Unlike  other  Scholars,  al-Shätibi  asserts  that  "the 
Arabic  language  consists  of  two  levels;  on  the  first 
level  Arabic  words  convey  ma6an  mutlaqa  (absolute 
meanings),  which  have  daläla  asliyya  (denotation);  he 
sees  this  feature  as  common  to  all  languages,  so  that 
this  level  can  be  conveyed  in  translation  with  no 
difficulty.  On  the  second  level,  however,  Arabic  words 
convey  ma6än  khädima  (auxiliary  meanings),  which  have 
dalala  täbi6a  (connotation);  this,  in  his  view,  is  a 
characteristic  peculiar  to  the  Arabic  language.  This 
unique  second  level  makes  Arabic  in  general,  and  the 
Qur'än  in  particular,  impossible  to  translate  into  any other  language.  (47) 
As  stated  earlier,  the  Qur'an  is  held  to  have  been 
revealed  in  pure  Arabic  in  the  highest  literary  form. 
Scholars,  therefore,  believe  that  to  translate  it  might 
detract  from  this  unique  property. 
It  is  necessary,  at  this  point,  to  investigate,  in  a 
more  systematic  way,  the  claim  that  it  is  impermissible 
to  translate  the  Qur'an.  This  will  be  the  topic  of  the 
next  Section. 
35 
.t 36 
NOTES 
1)  Watt,  p.  xi 
2)  Al-Qurtubi,  Volume  I.,  p.  4. 
3)  Al-Mawdüdi,  P.  18;  Watt,  p.  141. 
4)  Al-Suyüt3,  Volume  1.,  p.  68;  Al-Isfahäni,  p.  402. 
5)  Al-Suytiti,  Volume  1.,  p.  67. 
6)  Asad,  p.  153. 
7)  See  for  example 
Al-Zargäni,  Volume  1.,  pp7-14; 
A1-Suy5ti,  Volume  1.,  pp.  67-70; 
Al-Qattän,  pp.  20-23. 
8)  A1-Qattan,  pp.  32-33. 
9)  Al  Zargäni,  Volume  1.,  p.  75 
10)  Ibid 
11)  Al  Suyuti,  Volume  1.,  p.  141 
12)  Al  Bukhäri,  Volume  6,  Hadith  No.  521; 
AlSuyüt3,  Vol.  1.,  p.  124. 
13)  Al-Qattän,  pp.  118ff. 
14)  Al-Suyuti,  Volume  1.,  p.  41. 
15)  Ibn  Hishäm,  Volume  1.,  pp.  165-7. 
16)  M.  M.  6Azmi,  Kuttäb  al-Nabi,  Beirut,  1974. 
17)  Denffer,  p.  36. 
18)  Hughes,  pp.  682-4. 
19)  Denffer,  p.  59. 
20)  Chejne,  pp.  1-9; 
Paret,  p.  196- 
21)  See  The  Mutawakkili  of  al-Suyuti,  translated  by 37 
W.  Y.  Bell,  Yale  University  Dissertations,  1942. 
22)  See  A.  Jeffrey,  The  Foreign  Vocabulary  of  the  Qur'an 
Baroda,  1938. 
23)  Nicholson,  p.  342. 
24)  See  Ibn  Khaldün,  Volume  3.,  pp.  368-9. 
25)  See  for  example,  Ibn  Qayyim  al  Jawziyah,  Agsäm 
al-Qur'an,  Beirut,  Dar  al-Katib  al-6Arabi,  n.  d. 
26)  Paret,  p.  196. 
27)  Al-Zargäni,  Volume  2.  pp.  208-9. 
28)  Ibn  Hishäm,  Volume  1. 
29)  See  for  example,  Diaz,  pp.  81-83; 
Ibn  Hisham,  Volume  2.,  p.  599- 
30)  Al-Suyüt3,  Volume  2.,  p.  198. 
31)  Al-Bukhär  I,  Volume  6.,  No.  504. 
32)  Al-Himsi,  p.  7; 
Al-Qattän,  p.  259. 
33)  Al  Himsi,  p.  9 
34)  Dawood,  p.  200 
35)  Denffer,  p.  151 
36)  Al-Qurtubi,  Volume  1.,  p.  3. 
37)  Al-Himsl,  p.  54. 
38)  Ibid. 
39)  Ibid,  p.  450. 
40)  Ibid,  pp.  223ff 
41)  Bucaille,  pp.  viii  ff. 
42)  Denffer  156-8. 
43)  Al-Qattän,  p.  270; 
Al-Ilimsi,  p.  219. 38, 
44)  Husayn,  pp.  108-ill. 
45)  A1-JurjänL,  pp.  117-8. 
46)  Ibid. 
47)  A1-Shätibi,  pp.  46-48. 39 
SECTION  TWO 
Is  it  permissible  to  translate  the  Arabic  Qur'an  into 
another  tongue? 
The  issues  of  whether  the  Qur'an  can  be  translated, 
and  whether  this  is  permissible  from  the  Islamic 
juridical  view  point  might  not  be  controversial,  if  no 
attempts  at  translation  had  been  made.  Since  the  case  is 
that  there  exists  a  number  of  translations  of  the  Qur'än, 
some  by  Muslims  themselves,  the  question  of 
permissibility  has  to  be  dealt  with;  the  predominant 
dogma  regards  the  translation  of  the  Qur'an  as 
prohibited. 
It  seems,  however,  that  Scholars  who  hold  this  view 
do  not  often  distinguish  between  permissibility  and 
translatability,  and  that  they  have  simply  inherited  the 
view  from  their  predecessors,  without  any  further 
consideration  of  why  it  is  impermissible  to  translate  the 
Qur'an  and  in  what  way  it  is  untranslatable. 
It  is,  therefore,  the  purpose  of  this  section  to 
investigate  the  question  of  impermissibility  to  determine 
its  validity  or  otherwise.  As  for  the  issue  of 
untranslatability  it  will  be  studied  in  a  later  section. 
The  issue  will  be  studied  with  particular  reference to  the  Qur'an  and  the  Sunna,  whi 
source  of  Islamic  Law.  Our  aim 
whether  or  not  they  provide  any 
this  issue.  Reference  will  also 
orthodox  madhähib  to  determine 
of  other  Scholars,  on  both  sides 
also  be  presented. 
ch  constitute  the  main 
will  be  to  find  out 
explicit  statements  on 
be  made  to  the  four 
their  views.  The  views 
of  the  question,  will 
A  historical  survey  of  the  basic  sources  of  Islamic  Law: 
A.  THE  QUR'AN. 
Muslims  hold  that  the  Qur'an  is  a  literal  transcript 
of  the  word  of  God  which  was  revealed  to  the  Prophet 
Muhammad  in  Arabic.  Muhammad's  mission  was  a  universal 
one  and  not  only  to  the  Arabs.  This  belief  is  clearly  and 
frequently  referred  to  in  the  Qur'an  itself,  eq. 
"We  have  sent  you  forth  as  a  blessing  to  mankind" 
21:  107. 
"We  have  sent  you  forth  to  all  mankind" 
34:  28  (1) 
However,  the  question  of  how  the  Prophet  and  his 
successors  were  to  convey  this  Divine  message  to  the  non- 
Arabic  speaking  audience  is  not  tackled  in  the  text  of 
the  Qur'an.  The  need  to  find  a  solution  to  this 
question,  however,  did  not  become  pressing  until  the 
Muslims  came  into  close  contact  with  non-Arabs.  The  most 
40 41 
relevant  indication,  in  this  regard,  is  perhaps  to  be 
found  in  the  Sunna. 
B.  THE  SUNNA  (TRADITIONS): 
On  the  question  of  permissibility  of  translating  the 
Qur'än,  two  incidents  during  the  Prophet's  own  life-time 
are  often  adduced.  The  first  concerns  Persian-speaking 
Muslims;  one  version  is  that  "the  people  of  Persia  asked 
Salmän  al-Färisi  to  translate  al-Fatiha  (the  first 
chapter  of  the  Qur'an)  into  Persian  for  use  in  their 
prayers,  which  he  did"  (2).  A  second  version  of  this 
report  adds  that  "he  submitted  what  he  translated  to  the 
Prophet  and  that  they  used  to  recite  it  in  prayer  until 
their  tongues  became  used  to  it"  (3).  However,  there 
are  a  number  of  arguments  against  the  authenticity  of 
this  report,  particularly  the  second  version.  (4) 
The  second  incident,  which  strongly  suggests  that 
some  Qur'anic  passages  had  already  been  translated  during 
the  life-time  of  the  Prophet  himself,  is  the 
incorporation  of  some  verses  in  the  missionary  letters 
sent  by  the  Prophet  to  various  rulers  whose  native 
language  was  not  Arabic;  such  as  that  sent  to  Heraclius, 
the  Byzantine  emperor  who,  on  receiving  the  Prophet's 
message  brought  to  him  by  Abu  Sufyan,  called  on  his 
interpreter  to  put  its  contents  into  Greek;  these 
included  a  passage  from  the  Qur'an,  namely,  3:  64.  (5) 42 
A  similar  incident  occured  when  a  translation  of  a 
passage  from  süra  19  was  recited  to  the  Negus  of 
Abyssinia  by  missionaries  sent  to  him  by  the  Prophet-(6) 
It  is  assumed  that  all  of  the  missionaries  of  the 
Prophet  were  well-versed  in  the  language  of  the  country 
to  which  they  were  sent;  this,  in  fact,  would  seem  to  be 
a  necessary  qualification  for  the  proper  transmission  of 
the  message  of  Islam.  (7) 
It  may  a].  -,  o  be  noted  that  Abu  Hurayra  relates  that 
the  Jews  used  to  read  the  Torah  in  Hebrew  and  interpret 
it  to  Muslims  in  Arabic,  and  that  the  Prophet  did  not 
disapprove  of  this  (8).  Al-Bukhäri  dedicates  a  section 
of  al-Sahih  to  the  question  of  whether  it  is 
permissible  to  translate  the  Torah  and  other  sacred  books 
into  Arabic  and  other  languages.  Ibn  IIajar  indicates  his 
approval,  on  the  basis  of  3:  92;  he  also  indicates  that  it 
is  permissible  to  render  into  Hebrew  what  is  in  Arabic. 
(9) 
Thus  it  is  clear  that  the  sending  of  the 
missionaries  did  not  raise  any  question  regarding  the 
translation  of  the  general  content  of  the  message  they 
carried  or  of  the  Qur'anic  passages  incorporated  in 
these.  One  may  assume,  then,  that  neither  during  the 
Prophet's  life-time  nor  during  the  period  of  his 43 
immediate  successors  was  the  question  of  permissibility 
touched  upon. 
The  issue  in  the  main  orthodox  madhähib: 
The  issue  does  not  appear  to  have  aroused  much 
controversy  in  any  of  the  early  works  on  Islamic  Law.  It 
did  not  assume  the  status  of  a  separate  topic;  most 
Scholars  make  a  passing  reference  to  it  as  a  secondary 
issue  when  they  discuss  matters  concerned  with  prayers. 
It  is  not  until  the  time  of  Abu  Hanifa  (b.  80  A.  H.  )  that 
this  issue  develops  into  one  that  is  at  all 
controversial.  The  following  will  provide  a  sketch  of  the 
views  held  by  each  of  the  four  orthodox  madhähib;  these 
will  be  presented  in  chronological  order. 
A.  The  Hanafi  School: 
This  school  was  founded  by  Imam  Abi  Ilanifa  who  was 
born  at  al-Küfa  in  80  A.  II.,  at  which  time  four  of  the 
Sahäba  were  still  alive.  His  figh  was  compiled  in  book 
form  by  his  two  students  Abü  Yüsuf  (d.  183  A.  H.  )  and 
al-Shaybän'i  (d.  189  A.  ü.  ).  Abü  Hanifa's  view  was  not 
related  to  the  translation  of  the  Qur'an  as  a  whole,  but 
was  rather  a  response  to  an  obvious  difficulty  faced  by 
non-Arabic  speaking  Muslims  in  using  the  Qur'an, 
particularly  sürat  al-Fatiha,  in  their  daily  prayer.  (10) 44 
Abi  Hanifa's  view  is  that  "it  is  permissible  to  read 
in  Persian  in  prayer"  (11).  It  is  also  believed  that 
his  chief  disciples  both  gave  permission  to  recite  the 
translated  fätiha  on  condition  that  one  is  unable  to 
recite  it  in  Arabic,  for  the  Qur'an  itself  asserts  that 
'obligation  is  according  to  ability'.  (12) 
On  the  other  hand,  al-Nawawi  and  al-Suyüti  state 
that  according  to  the  view  of  Abu  Hani.  fa  this  permission 
is  an  absolute  one,  ie.  it  applies  whether  or  not  the 
reader  knows  Arabic  (13).  But  whether  absolute  or 
conditional,  the  permission  implies  that  there  is  room 
for  f  lexibi  li  ly  iu  commute  ic;  a  L.  i.  ng  the  message  of  the 
Qur'an.  This,  in  fact,  sets  the  Hanafi  school  in  sharp 
contrast  with  the  other  schools  on  the  issue. 
Abu  iianifa's  view  on  this  issue,  as  stated  by 
al-Shaybäni,  is  based  on  the  report  of  Salmän.  (14) 
Later  jurists  of  this  school  had  recourse  to  the  Qur'an 
as  further  support  for  Abü  tianifa's  position,  citing 
verses  such  as  87:  18-19,  the  interpretation  of  which, 
according  to  al-Zamakhshari,  is  that  the  meaning  of  the 
Qur'än  can  be  found  in  previous  scriptures.  (15) 
It  is  often  claimed  that  Abi  Hanifa  recanted  his 
unconditional  permission  and  adopted  the  view  of  his  two 
disciples  (16).  However,  one  cannot  find  any  such 45 
suggestion  in  al-Mabsüt,  which  expounds  the  HanafT  fiqh 
in  thirty  volumes.  (17) 
B.  The  Malik!  School: 
This  school  was  founded  by  the  Imam  Malik,  who  was 
born  at  al-Madina  in  95  A.  11.  lie  was  a  close  friend  of 
Abü  iianifa.  Imam  Malik  was  considered  the  most  learned 
Scholar  of  his  time. 
His  view  regarding  the  translation  or  rather  the 
recitation  of  the  Qur'an  in  a  foreign  tongue  is  implied 
in  al-MudawwanaL  where  he  expresses  his  distaste  for 
anyone  who  says  his  prayer  in  a  foreign  language: 
"akrahu  an  yad6  ü  al-rajul  bi-l-a6  iamiyya  fl  al- 
Salät".  (18) 
It  is  the  view  of  al-Shätibi  (d.  790  A.  H.  ),  a  Malik! 
Scholar,  that  represents  a  departure  from  the  position  of 
the  Sh5fi617,  Hanbali  and  the  other  Mäliki  jurists  who 
unanimously  agree  on  the  prohibition  of  reading  a 
translation,  whether  in  prayer  or  otherwise.  Al-Shätibi's 
starting  point  was  not  the  issue  of  impermissibility,  but 
rather  the  nature  of  the  Arabic  language.  The  much  quoted 
passage  under  the  heading  of  "the  impermissibility  of 
translating  the  Qur'an"  in  his  al-MMw5fag  t  states 
that  "the  Arabic  language  has  two  levels:  on  the  first 
level,  Arabic  words  convey  ma6an  mutlag,  (absolute 46 
meanings),  that  is  daläla  asliyya  (denotation),  a 
feature  which  is  common  to  all  languages....  thus  could 
be  expressed  in  any  language  without  great  difficulty". 
On  the  second  level,  Arabic  words  "convey  ma6än 
khadima  (auxiliary  meanings),  that  is  daläla  t7abi6a 
(connotation);  this  is  a  unique  feature  of  the  Arabic 
language"  (19).  He  also  assumes  that,  when  Ibn  Qutay  :  ba 
(d.  276  A.  IH.  )  affirms  the  untranslatability  of  the 
Qur'anic  text,  he,  in  fact,  is  referring  to  this  second 
level  of  the  Arabic  language. 
It  is,  however,  possible,  according  to  al-Shatib1  to 
translate  the  first  level,  ie.  the  absolute  meanings. 
Thus,  he  states,  "it  is  possible  to  interpret  the  Qur'än 
-  tafsir  al-Qur'än.  Since  this  is  unanimously  agreed 
upon  by  Muslim  Scholars,  it  renders  the  translation  of 
the  Qur'än  valid  on  the  level  of  absolute  meanings". 
(20) 
In  tafsir,  it  is  possible  to  convey  most  of  the 
connotations  of  the  original  than  it  is  in  straight 
translation,  even  though  some  may  still  be  lost. 
Moreover,  in  tafsir,  the  original  divine  text  may  be 
preserved  in  Arabic,  whereas  in  tariama  it  is  replaced. 
However,  no  jurist  of  any  madhhab  permits  the  use  of 
tafsir  in  Salat  (prayers),  while  that  of  a  translation 
is  conditionally  allowed  according  to  some  members  of  the 47 
Hanafi  school. 
C.  The  Shäf  i6  i  School: 
This  school  was  founded  by  the  Imam  al-Shafi6i  who 
was  born  at  Palestine  in  150  A.  H.  In  al-Majm56,  a 
principal  source  for  Shäfi6i  Law,  it  is  asserted  that 
it  is  impermissible  to  use  a  translation  of  the  Qur'än, 
whether  or  not  one  has  difficulty  with  Arabic,  and 
whether  it  be  in  prayer  or  otherwise.  (21) 
According  to  al-Shäfi6i, 
established  on  the  basis  of 
whether  it  be  in  terms  of  nazm 
(individual  words).  Since  in 
altered,  the  result  is  no  longer 
not  be  used  in  prayer.  (22) 
D.  The  Hanbali  School: 
this  prohibition  is 
16  iäz  of  the  Qur'an, 
(arrangement)  or  lafz 
translation  both  are 
the  Qur'en  and  hence  may 
This  school  was  founded  by  Imam  Ibn  I1anbal  who  was 
born  at  Baghdad  in  164  A.  H.  He  used  to  attend  lectures  by 
the  Imam  al-Shäfi6i,  particularly  those  on  hadith.  In 
al-Mughni,  Ibn  Qudäma  (d.  620)  expounds  on  this  issue. 
He  states  that  since  the  Qur'an  was  revealed  in  Arabic, 
as  frequently  asserted  in  the  Qur'an,  it  is,  therefore, 
totally  prohibited  to  use  a  translation  in  prayers;  to  do 48 
so  would  render  them  invalid.  (23) 
In  al-Muhal].  ä  of  Ibn  Hazm  al-Hanbali,  he  states 
that  if  one  finds  it  difficult  in  prayer  to  read  the 
Qur'än  in  Arabic  he  may  praise  Allah  in  his  own  language, 
for  Allah  indicated  in  the  Qur'an  in  2:  286  that 
"obligation  is  according  to  ability".  (24) 
Ibn  Qudäma  seems  to  agree  with  Abu  Hanifä's 
understanding  of  the  verse  6:  19,  that  the  message  has  to 
be  preached  to  other  nations  each  in  its  own  tongue. 
What  may  be  translated,  however,  is  the  tafs!  r  and  not 
the  original  text.  (25) 
The  views  of  some  modern  Muslim  scholars: 
The  issue  of  the  permissibility  of  using  a 
translation  for  ritual  purposes,  or,  more  precisely,  of 
translating  the  Qur'än  at  all,  has  continued  to  be  raised 
in  modern  times  in  most  major  works  on  Qur'änic  studies. 
Some  articles  and  books  deal  exclusively  with  this 
matter,  many  of  which  represent  either  a  reproduction  or 
an  amplification  of  the  views  of  the  early  jurists.  Only 
a  very  few  of  them  investigate  the  validity  of  this  issue 
on  a  basis  other  than  a  religious  one. 
Meanwhile  many  attempts  have  been  made  to  translate 
the  Qur'an,  the  first  as  early  as  1143  A.  D.  (528  A.  ii.  ) 49 
This  was  a  Latin  translation,  made  by  Robert  of  Retina 
and  Hermann  of  Dal  matia  at  the  request  of  the  monastery 
of  Cluny.  This  translation  was  printed  at  Basle  in  1543 
by  Theodor  Bibliander.  It  was  subsequently  rendered  into 
Italian,  German  and  Dutch.  A  more  accurate  Latin 
translation  appeared  in  1698,  by  an  Italian  monk  Ludovico 
Maracci  whose  access  to  the  Arabic  commentaries  enabled 
him  to  do  so.  (26) 
It  was  not'until  1649  that  an  English  translation  of 
the  Qur'an  appeared.  This  was  made  by  Alexander  Ross 
from  the  French  translation  of  du  Ryer  in  1647. 
An  English  translation  by  George  Sale  appeared  in 
1734,  and  has  since  passed  through  a  number  of  editions. 
It  acquired  great  popularity  among  Western  Scholars  over 
a  period  of  a  century  or  more.  More  recently  many 
translations  have  been  produced  in  many  languages. 
The  first  authoritative  response  to  the  early 
translations  was  in  the  1920's,  when  Muslim  religious 
leaders  in  Egypt  and  Syria  expressed  their  condemnation 
of  Turkish  and  English  translations  of  the  Qur'än  which 
were  consequently  confiscated  and  their  circulation  was 
prohibited.  (27) 
The  general  view  of  these  religious  leaders  may  be 
represented  by  that  of  Muhammad  shäkir  (1866-1939)  a 
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strong  opponent  of  the  idea  of  translating  the  Qur'an 
into  a  foreign  language.  He  condemmed  such  a  practice  as 
a  heresy.  He  expressed  his  concern  for  the  possible 
outcome  of  these  translations  in  creating  conflicts  among 
Muslims.  Ile  also  touched  upon  the  prohibition  of  using  a 
translation  in  prayers.  He  asserted  that  "Muslims  should 
follow  the  lead  of  Imam  al-Shafi6i  who  made  it 
incumbent  on  every  Muslim  to  learn  the  Arabic  language".  (28) 
It  is  this  idea  of  Shäkir's  that  seems  to  have 
obsessed  the  minds  of  the  majority  of  modern  authors. 
Several  of  these  took  the  matter  for  granted  and  gave 
little  or  no  evidence  in  support  of  their  assertions. 
However,  our  main  concern  in  the  following  is  to  refer  to 
some  of  these  authors,  whether  they  be  in  favour  of  the 
translation  of  the  Qur'an,  or  otherwise. 
In  his  valuable  work  on  Qur'änic  studies,  which 
appeared  in  1943,  al-Zargani  devotes  a  full  chapter  to 
the  issue  of  translating  the  Qur'5n.  His  approach  to  it 
appears  to  be  an  unprecedented  one,  in  its  objectivity 
and  comprehensiveness.  He  first  of  all  stresses  the 
importance  of  this  issue.  He  then  expounds  on  the 
implications  of  the  term  tarjama  in  Arabic,  finding 
four  connotations: 
1.  Transmitting  material  to  someone  to  whom  it  was  not 
originally  transmitted. 
2.  Interpreting  by  means  of  the  same  language.  0 51 
3.  Interpreting  by  means  of  a  foreign  language. 
4.  Translating. 
He  also  remarks  that  tariama  has  the  secondary  meaning 
of  "biography". 
lie  then  identifies  two  types  of  translations:  the 
first  is  tariama  harfiyya  or  lafziyya  or  musäwiya 
which  involves  strict  adherence  to  the  original  text  in 
terms  of  the  arrangement  of  words,  and  simple 
substitution  of  one  word  or  expression  for  another.  In 
this  type  of  translation,  al-Zargani  indicates  that, 
there  is  no  consideration  of.  the  implications  of  the 
text.  Thus  to  render  17:  29,  for  example,  the  translator 
may  put  it  as  follows: 
"And  let  not  thy  hand  be  chained  to  thy  neck 
nor  open  it  with  a  complete  opening".  (29) 
By  so  doing,  the  translator  indeed  misses  the  point 
indicated  in  this  verse,  and  his  rendering  will, 
certainly,  be  a  mis-respresentation  of  the  original;  for 
what  is  implied  in  this  verse  is  a  metaphorical  reference 
signifying  miserliness  and,  in  particular,  unwillingness 
to  help  others.  (30) 
The  second  type  of  translation  is  tarjama 
tafsiriyya  or  ma6nawiyya  in  which  the  aim  is  to 
reproduce  the  sense  of  the  original  in  an  adequate  manner 52 
without  strict  adherence  to  the  original  words, 
constructions  and  arrangement.  The  same  verse  may  be  used 
here;  thus  in  tarjama  tafsiriyya,  after  grasping  the 
metaphor,  one  should  try  to  replace  it  with  an  equivalent 
expression  in  the  target  language  that  will  produce  the 
same  impression  as  the  original  in  the  mind  of  the 
reader: 
"Be  neither  miserly  nor  prodigal,  for  then  you  should 
either  be  reproached  or  be  reduced  to  penury".  (31) 
Al-Zargani  then  discusses  the  requirements  for  both 
tariama  harfiyya  and  tariama  tafsiriyyaL  he  emphasizes 
the  importance  of  mastering  both  the  source  and  target 
languages  with  their  general  and  particular 
characteristics,  and  that  a  translator  should  convey 
adequately  in  an  independent  form  all  the  nuances  of  the 
original. 
lie  then  maintains  his  agreement  with  the  view  of  al- 
Shatibi  regarding  the  two  levels  of  ma65n:  asliyya 
and  täbi6  a. 
However,  the  most  interesting  part  of  his  study  is 
the  analysis  of  the  four  distinct  senses  he  gives  of  the 
expression  tariamat  al-Qur'an,  and  their  validity  as 
far  as  permissibility  is  concerned:  (32) 
1.  tabligh  alfäzih,  ie.,  the  transmission  of  the  words -5 
of  the  Qur'an  in  its  original  form,  by  means  of 
reciting  it  in  Arabic.  This  sense  of  tariama  is  not 
only  permissible  but  it  is  also  recommended  in  both 
the  Qur'an  itself  and  in  the  Sunna. 
2.  tafsir  al-Qur'än  in  Arabic,  ie.,  the  exegesis  of  the 
Qur'änic  text  in  Arabic.  Again  this  is  legally 
approved  and  possible  to  undertake. 
3.  tafsir  al-Qur'an  in  a  foreign  language.  Although  this 
is  rejected  by  some  conservative  Muslim  Scholars,  it 
is  generally  regarded  as  legal  by  analogy  with  tafsir 
in  Arabic.  This,  however,  it  not  an  easy  task  to 
undertake.  The  result  will  be  only  commensurate  with 
the  interpreter's  grasp  of  the  Quran  is  text. 
Undertaking  this  type  of  translation  requires  adequate 
knowledge  of  the  disciplines  of  tafsir.  This  kind  of 
tariama  he  says  should  more  properly  be  called 
tariamat  tafsir  al-Qur'än,  or  tariama  tafsiriyya, 
rather  than  tariamat  al-Qur'an  (33).  Al-Zargäni 
also  asserts  that  it  is  improper  to  write  the  Divine 
words  in  the  characters  of  a  different  language  or 
system,  ie.  transliteration;  this,  he  explains,  may 
distort  the  orignal  text.  (34) 
4.  nagluh  ilä  lu  gha  ukhra,  ie.  the  word-for-word 
translation  of  the  Qur'än  into  a  foreign  language, 
which  involves  the  replacement  of  the  Arabic  words  by 5-4- 
equivalent  foreign  words;  tarjama  harfiyya,  lafziyya 
or  musawiya.  This  type  of  translation  is,  in  fact, 
commonly  regarded  as  impossible  (istihäla  6ädiyya) 
and  legally  prohibited  (istihäla  shar6iyya). 
_ 
As  regards  istihäla  6  diyya  it  is  based  on  the 
following: 
i.  It  is  impossible  for  a  translator  to  undertake  a 
tariama  harfiyya  since  he  cannot  reproduce  both 
the  primary  and  secondary  ma6än  of  the  Qur'an, 
for  it  is  its  secondary  ma6an  that  constitute 
its  balagha  ("eloquence"),  which  is  what  largely 
contributes  to  its  i6iäz.  Moreover,  through  a 
translation  one  cannot  realise  the  three  main 
magäsid  (objectives)  of  the  message,  of  the  Qur'an: 
hidäya  (guidance),  i6iaz  (inimitability)  and 
6ib7ada  (a  means  of  worship). 
ii.  tariama  harf_iyva  is  an  imitation,  mathal,  of  the 
original  Arabic;  this  is  impossible  owing  to  the 
reasons  mentioned  in  (i)  above  and  the  challenge  put 
forward  by  the  Qur'an  itself  in  various  places,  eg. 
17:  88.  The  failure  of  those  who  have  attempted  to 
produce  a  Qur'an  in  Arabic  entails  an  even  more 
dismal  failure  when  it  comes  to  imitating  the  Qur'an 
in  a  foreign  language.  (35) 55 
As  regards  istihäla  shar6iyva,  it  is  substant- 
iated  by  the  following: 
i.  since  tariama  harfiyya  is  an  impossible  task,  any 
attempt  at  achieving  it  is  regarded  as  haräm 
(prohibited). 
" 
ii.  on  the  basis  of  10:  15  which  (implying  the 
prohibition  of  translation)  condemns  the  request  of 
those  who  asked  the  Prophet  for  another  Qur'än  or 
for  changes  in  the  original,  al-Zargäni  indicates 
that  translating  the  Qur'an  is  nothing  less  than 
tabdil  (change)  and  therefore  it  is  haräm 
shar6an  (legally  prohibited). 
iii.  in  the  long  run,  translations  of  the  Qur'an  in 
various  tongues  might  be  conceived  of  as  the 
original  Qur'an.  Thus,  the  original  divine  words  of 
God  will  be  neglected,  which  is  prohibited;  what 
leads  to  something  prohibited  is  itself  prohibited. 
iv.  the  proliferation  of  different  translations 
throughout  the  World  will  produce  diverse 
interpretations.  This  in  turn  will  lead  to  conflicts 
and  disagreements  among  Muslims;  anything  that  does 
this  is  forbidden  in  Islam. 
V.  encouraging  the  use  of  translations  will  result  in  a 56 
diminution  of  interest  in  learning  Arabic,  the 
language  which  has  played  an  important  role  in 
unifying  Muslims  in  the  past.  The  first  effective 
step  towards  the  protection  of  this  language  is  to 
prohibit  translations  of  the  Qur'an. 
vi.  the  majority  of  Scholars  in  the  various  madhähib 
consider  the  translating  of  the  Qur'än  to  be 
prohibited.  (36) 
Al-Zargäni  seems  to  be  in  favour  of  the  tariama 
tafsiriyya  which,  he  asserts,  must  incorporate  the 
Arabic  text  of  the  Qur'  ari.  Thin  he  considers  the  only 
permissible  type  of  translation,  for  the  following 
reasons: 
1.  The  tariama  tafsiriyya  is  not  imitation  nor  does  it 
result  in  any  alteration  of  the  original.  What  is 
conveyed  is  not  the  whole  of  what  is  to  be  found  in 
the  original  Qur'änic  text.  It  is  no  more  than  'an 
attempt'  by  'an  exegete'. 
2.  It  is  possible  to  translate  exegesis,  because  it 
lacks  the  element  of  i6i5z. 
6Abdullah  Shihäta  is  another  modern  Scholar  who 
agrees  with  al-Zarqani  that  the  translation  of  the  Qur'an 
is'prohibited,  owing  to  the  element  of  i6jaz  which -57 
cannot  be  conveyed  in  translation.  He  also  asserts  that 
it  is  not  possible  for  any  translator  to  transfer  into 
another  language  all  the  shades  of  ma6  n  contained  in 
the  Arabic  text  of  the  Qur'än.  (37) 
Al-Qattan  also  holds  the  above  mentioned  views. 
Furthermore,  he  considers  the  encouragement  of  the  use  of 
translations  to  be  a  symptom  of  the  weakness  of  the 
Muslims.  For  him,  re-Islamization  is  a  more  important 
issue,  which  if  fulfilled  will  certainly  lead  to 
Arabization;  the  translation  of  the  Qur'an  then  will  no 
longer  be  a  problem.  (38) 
After  establishing  the  differences  between  tariama 
harfiyya  and  tariama  tafsiriyya,  Abü 
-räkh 
asserts 
that  it  is  impossible  to  undertake  the  task  of  tariama 
harfiyya,  mainly  on  linguistic  grounds,  such  as  the 
unavailability  of  identical  equivalents  on  both 
syntactical  and  semantic  levels. 
Ile  also  adduces  the  äyat  which  assert  the  element.  of 
i6jaz  in  the  Qur'an  as  further  evidence  for  the 
impossibility  of  translating  the  text. 
As  far  as  the  tarjama  tafsiriyya  is  concerned,  he 
holds  that  it  is  possible  to  undertake  it.  In  tarjama 
tafslriyya,  he  points  out,  the  translator  deals  with 
the  ma6än  of  the  divine  words  and  not  the  words 58 
themselves.  This  task,  in  his  view,  can  only  be  achieved 
by  a  specialized  committee  combining  experts  in  tafsir 
and  professional  translators.  He  then  substantiates  the 
permissibility  of  this  type  of  translation  by  quotations 
from  works  of  celebrated  Muslim  Scholars  such  as  Ibn 
Taymiyya. 
To  achieve  such  a  goal  Abis  Firal:  h  suggests  that  the 
following  steps  be  followed: 
1.  It  should  be  stated  from  the  very  beginning  that  the 
translation  is  concerned  wi  th  the  ina6  an  of  the 
Qur'an  and  not  wi  Lli  -i  L,  i  ndi  vidtia  1  words  or  Lheir 
arrangement,  owing  to  its  inimitable  nature. 
2.  The  translator  should  be  familiar  with  the  language 
of  the  Qur'an  and  its  nuances,  likewise  those  of  the 
target  language. 
3.  The  translator  should  interpret,  as  far  as  possible, 
problematic  vocabulary,  particularly  that  which 
appears  to  be  used  metaphorically. 
4.  Transliteration  should  not  be  employed. 
5.  The  translator  should  refer  to  other  Qur'anic 
passages,  hadith,  etc.  in  his  interpretation. 59 
6.  The  translator  should  indicate  that  his  translation 
is  meant  to  convey  what  the  exegetes  understand  from 
the  Qur'änic  text.  Any  shortcomings  are  to  be 
attributed  to  the  exegete  and  the  translator  and  not 
to  the  original  text  or  its  author. 
7.  The  translator  should  use  one  particular  work  of 
tafsir  that  is  clear  and  easy,  and  should  avoid 
reference  to  differences  of  opinion,  as  far  as 
possible.  (39) 
Abu  Firakh's  acceptance  of  the  tarjama  tafsiriyya 
reflects  his  awareness  of  the  importance  of  the 
propagation  of  the  message  of  Islam  among  non-Arabic 
speakers,  and  the  necessity  of  expounding  the  merits  of 
the  Qur'an  in  its  original  Arabic,  even  if  this  has  to 
be  done  by  exegesis  in  a  foreign  language. 
In  his  book  al-Furgan,  Ibn  al-Khatib  devotes  a 
comprehensive  study  of  the  translation  of  the  Qur'an, 
under  the  title  wuiüb  tariamat  al-Qur'an  ii  sä'ir 
al-lughät  (the  imperative  task  of  translating  the  Qur'an 
into  foreign  tongues).  On  the  basis  of  41:  44,  he  asserts 
that  since  it  is  unwise  to  send  a  non-Arabic  Qur'an  to 
the  Arabs,  and  since  the  message  of  the  Qur'an  is  a 
universal  one,  it  is  equally  unwise  not  to  offer  the 60 
message  of  the  Qur'an  to  non-Arabic  speakers  in  their  own 
language. 
Ibn  al-Khatib  also  holds  that  if  tariama  harfiyya 
were  possible  it  would  be  permissible,  but  since  such  is 
not  the  case,  the  only  thing  that  can  be  achieved  is 
tariamat  ma6  ni  al-Qur'an.  This  is  identical  with 
tarlamat  al-Qurän,  since  the  propagation  of  the  man 
of  what  it  says  is  one  of  the  principal  purposes  of  its 
revelation.  It  was  intended  not  only  to  be  recited,  but 
also  to  be  understood  and  acted  upon. 
He  comes  to  the  conclusion  that 
of  the  Qur'an  there  will  be  no 
propagating  its  message  either  to 
non-Arabic  speaking  Muslims.  The 
Qur'an,  therefore,  is  not  only  permit 
an  obligation  upon  Muslims.  (40) 
The  position  of  al-Azhar: 
without  translations 
effective  way  of 
non-Muslims  or  to 
translation  of  the 
3sible  but  it  is  also 
Since  1929,  the  issue  of  translating  the  Qur'an  has 
created  differences  of  opinion  among  Scholars  of 
al-Azhar.  Those  who  reject  the  idea  of  translating  the 
Qur'än  have  written  books  and  articles  to  substantiate 
their  view:  M.  R.  Rids,  M.  S.  al-Bins  and  M.  S.  al-Qädi. 
On  the  other  hand,  Scholars  such  as  M.  al-Maraghi,  who 
headed  al-Azhar  for  several  years;  and  M.  F.  Wajdi 61  °' 
consider  the  translation  of  the  Qur'an  to  be  an 
obligation  in  the  propagation  of  Islam. 
After  several  sessions  headed  by  the  rector  of 
al-Azhar  Sheikh  Mustafa  al-Maraghi,  who  took  the 
initiative  in  recommending  translation  of  the  exegesis  of 
the  Qur'an,  most  of  them  agreed  that  it  was  impossible  to 
translate  the  Qur'an  so  as  to  produce  the  effect  of  the 
original;  some  did  not  accept  that  an  adequate 
translation  could  not  be  produced,  but  the  majority  held 
that  the  only  thing  that  could  properly  be  undertaken  was 
the  translation  of  the  ma6an  of  the  Qur'an.  (41) 
The  opponents  of  the  translation  of  the  Quv'än 
itself  presented  two  principal  arguments: 
i.  that  the  inimitability  of  the  Qur'an  cannot  be  re- 
produced  in  translation. 
ii.  that,  owing  to  the  lack  of  absolute  equivalents  in 
other  languges,  much  of  the  connotation  of  the  Arabic 
would  be  lost,  and  that  a  tariama  harfiyya  is 
therefore  impossible. 
In  April  1936,  the  translation  of  the  exegesis  of 
the  Qur'an  was  officially  approved  by  al-Azhar.  The 
following  process  was  recommended: 
1.  The  ma6an  of  the  Qur'an  should  first  be  carefully 
considered  by  experts  from  a1-Azhar  after 62 
consulting  authoritative  sources  for  tafsir. 
2.  These  experts  should  then  produce  a  precise  and 
concise  exegetical  compendium. 
3.  Professional  translators  should  undertake  the  task  of 
putting  this  tafsir  into  foreign  languages. 
4.  The  translation  should  incorporate  the  original  text 
and  also  a  statement  that  this  was  not  a  translation 
of  the  Qur'än  itself  and  that  it  did  not  cover  all 
the  ma6än  of  the  Qur'an. 
Despite  this,  no  organized  co-operative  translation 
of  an  exegesis  appears  yet  to  have  been  produced  from 
al-Azhar  or  from  any  other  Islamic  authority.  (42) 
The  issue  in  its  true  perspective: 
The  issue  of  translating  the  Qur'an  seems  to  have 
emerged  from  a  specific  context,  ie.,  the  use  of  a 
translation  of  a  passage  of  the  Qur'an  in  prayers.  The 
report  concerning  Salman  might  have  provided  a  permanent 
solution,  if  its  authenticity  had  not  been  contested  by 
several  Scholars.  Moreover,  it  has  been  argued  that  this 
and  the  other  reports  should  not  be  regarded  as  implying 
the  permissibility  of  translating  the  whole  of  the 
Qur'an,  because  they  deal  only  with  a  few  verses. 63 
Muslim  Scholars,  ancient  and  modern,  generally 
relate  their  view  of  the  impermissibility  of  translating 
the  Qur'än  to  two  main  arguments;  the  element  of  I6iäz 
and  the  essential  Arabicity  of  the  Qur'an. 
In  our  brief  survey  of  the  views  of  the  four 
orthodox  madhahib  and  the  views  of  some  modern 
Scholars,  it  is  claimed  that  since  the  Qur'an  is 
inimitable,  whether  in  form,  content  or  both,  translators 
cannot  achieve  this  element  in  their  work,  and  attempts 
at  translation  are  thus  prohibited.  The  views  of  these 
Scholars  regarding  the  element  of  i6  'az  may  be 
summarized  as  follows: 
1.  It  is  the  balagha  ("eloquence")  of  the  Qur'an  that 
principally  gives  it  its  i61  z.  The  Qur'an  employs 
the  most  baliah  words  in  an  unsurpassed  form  of 
composition,  which  embodies  the  truest  ma6an. 
(43) 
2.  This  balagha  is  made  up  of  three  components:  words, 
ma6än,  and  the  manner  in  which  these  two  are 
linked.  Thus  a  different  compounding  of  words  would 
result  in  the  conveyance  of  different  ma6an. 
As  regards  Arabicity,  opponents  of  the  translation 
of  the  Qur'an  have  always  justified  their  position  on  the 64 
basis  of  references  in  the  Qur'an  itself  to  its  being  an 
Arabic  Qur'an;  consquently,  to  alter  it  from  this 
language  into  another  is  prohibited: 
a.  "We  have  revealed  the  Koran  in  the  Arabic  tongue  so 
that  you  may  understand  it".  12:  2 
b.  "We  have  revealed  it  in  the  Arabic  tongue,  a  Koran 
free  from  all  faults".  39:  28 
c.  "We  have  revealed  the  Koran  in  the  Arabic  tongue  that 
you  may  grasp  its  meaning".  43:  3  (44) 
some  scholars,  such  an  al  -Sha  f  i.  6  7,  consider  that 
Llie  se  verws  of  I  rm  igle  e:  nnenIi  aI  Ära  bsc  i  t.  y  of:  the  QI.  lr'  an 
and  that  non-Arabic  speakers  should  learn  Arabic  in  order 
to  understand  its  message.  (45)  Furthermore,  some  other 
scholars  hold  that  since  the  Qur'an  itself  insists  on  its 
having  been  revealed  in  Arabic,  its  translation  might 
vitiate  this  insistence. 
Ibn  al-Khat:  ib  provides  a  detailed  argument  rebutting 
this  claim;  he  uses  the  same  verses  to  argue  that  the 
Arabicity  of  the  Qur'an  implies  not  only  the 
permissibility  of  translation,  but  that  "it  renders  it 
incumbent  upon  Muslims".  (46) 
He  also  maintains  that  the  significance  of  this 
insistence  is  that  of  contrast:  previous  revelations  have 
been  in  other  languages;  this  one  is  in  Arabic,  for  the 65 
benefit  of  those  destined  to  be  its  first  audience.  This 
should  not  be  misunderstood  as  meaning  that  it  should  not 
be  translated  for  non-Arabic  speakers,  for  they  also  are 
accountable  before  God. 
Some  opponent,  he  says,  may  enquire  why  then  the 
task  of  translation  was  not  undertaken  by  the  Prophet  or 
his  successors? 
Ibn  al-Khatlb  states  that  Islam  was  at  that  time  not 
yet  well  established  and  deeply  rooted  among  the  Arabs 
themselves.  how,  then,  should  anyone  have  contemplated 
making  a  translation  of  the  Qur'5n  for  the  benefit  of 
non-Arabs,  rather  than  concentrating  on  Arabia?  But  now, 
since  Islam  is  firmly  established  in  Arabia  and  its 
surroundings,  the  task  of  propagation  should  be 
undertaken. 
He  suggests  that  either  non-Arabic  speakers  should 
be  regarded  as  non-Muslims  who  should  be  called  to 
Islam;  this  call  should  be  made  in  a  language  which  they 
understand,  as  asserted  in  the  Qur'an  14:  4;  or  that 
non-Arabic  speakers  should  be  regarded  as  non-Muslims 
who  are  unaccountable  before  God,  which  is  inconceivable. 
Another  verse  which  may  be  adduced  as  an  argument  is 
9:  6,  which  indicates  the  obligation  of  reciting  the 
Qur'an  to  non-Muslims.  This  verse,  in  fact,  does  not 66 
imply  the  mere  recitation  of  the  Qur'an  in  the  original; 
a  non-Arabic  audience  will  gain  nothing  from  recitation, 
unless  it  is  made  in  a  language  they  can  comprehend. 
He  also  points  out  that  it  is  the  Muslims' 
responsibility  to  translate  the  Qur'an  for  non-Arabic 
speakers;  if  this  is  not  done,  the  blame  for  their 
ignorance  of  the  message  of  the  Qur'an  will  fall  not  on 
them,  but  on  the  Muslims. 
Had  Muhammad  not  presented  the  Qur'an  as  evidence  of 
his  Prophethood,  he  would  not  have  been  followed.  As  it 
was,  some  Arabs  did  not  believe  in  him,  even  though  they 
knew  Arabic.  How,  then,  can  present-day  non-Arabs  be 
expected  to  believe  in  Islam  without  even  having  access 
to  the  Qur'än? 
Equally  unfeasible  is  the  demand 
learn  Arabic  in  order  to  read  the 
impracticality  of  this  becomes  more  ob 
imagine  an  Englishman  asking  the  Arabs  to 
for  the  same  purpose,  ie.,  to  have 
message".  (47) 
that  non-Arabs 
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vious  when  "we 
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access  to  his 
In  the  Qur'an  itself,  namely  30:  22,  it  is  asserted 
that  the  variety  of  languages  is  one  of  the  signs  of 
God's  greatness;  why  then  should  it  make  a  barrier  to  the 
conveying  of  His  message? 67 
As  regards  the  element  of  i6iaz,  Ibn  al-Khatib 
asserts  that  it  is  not  restricted  to  the  words  and  their 
arrangement;  it  also  covers  the  ma6än  and  the  Laws 
prescribed  in  the  Qur'an.  If  these  are  adequately 
represented  they  will  attract  many  non-Muslims. 
To  achieve  an  effective  translation  of  the  Qur'an  he 
makes  the  following  suggestions. 
i.  since  a  tariama  harfiyya  is  not  possible,  the 
practicable  course  is  to  reproduce  the  ma6än  of 
the  Qur'an;  the  result  may  be  called  tarlamat 
al-Qur'an,  because  the  words  are  but  symbols  of 
ma6  an. 
ii.  that  a  tafsir  should  be  prepared  by  competent 
mufassirün. 
iii.  that  certain  topics  should  receive  more  exegesis 
than  others,  these  being  the  ones  that  might  be 
culturally  alien,  such  as  "polygamy". 
iv.  that  a  conference  of  specialists  in  Qur'anic  studies 
should  be  held,  and  that  any  suggestions  or 
recommendations  emerging  from  this  should  be 
carefully  considered. 68 
v.  that  this  tafsir  should  be  most  scrupulously 
translated  and  disseminated  among  non-Arabic 
speakers.  (48) 
When  this  has  been  done  it  can  be  claimed  that  the 
message  of  the  Qur'an  has  been  propagated.  Those  who  see 
the  verses  that  proclaim  the  Arabicity  of  the  Qur'an  as 
implying  the  prohibition  of  translation  are,  in  fact, 
defeating  the  purposes  of  Islam.  Moreover,  the  i61  z 
of  the  Qur'an  should  not  function  as  something  that 
creates  physical  i6iaz. 
There  is  almost  unanimous  agreement  that  the  only 
permissible  type  of  translation  is  the  exegetical  type. 
This  means  that  an  exegesis  of  the  Qur'an  should  be 
prepared  first  and  then  translated.  If  this  is 
undertaken,  it  will  greatly  further  the  propagation  of 
the  Qur'an. 
It  is  not,  however,  altogether  clear  what  purpose 
will  be  served  by  the  inclusion  of  the  Arabic  text,  other 
than  satisfying  the  pious. 69 
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SECTION  THREE 
Tafsir  al_Qur'än. 
It  is  apparent  from  the  discussion  in  section  two, 
that  there  is  an  almost  unanimous  agreement  among  Muslim 
Scholars  that  the  only  permissible  type  of  translation  is 
the  exegetical  translation;  which  means  that  an  exegesis 
of  the  Qur'än  should  be  prepared  first  and  then 
translated.  Since  this  task  can  only  be  undertaken  within 
the  framework  of  tafslr  literature,  the  following 
account  will  be  devoted  to  this  discipline  which  is 
considered  to  be  of  great  importance  as  providing 
guidelines  for  the  correct  understanding  of  Islam  in 
general  and  the  Qur'anic  laws  in  particular. 
In  our  treatment  of  this  discipline,  the  traditional 
view  will  be  represented.  I  am  aware  of  other  views  of 
this  matter,  but  I  have  preferred  to  adhere  to  the 
orthodox  one. 
The  term  tafsir  is  derived  from  fassara  (to 
explain)  or  perhaps  from  safara  of  which  the  verbal 
form  is  asfara  (to  shine)  or  (to  uncover)(1).  Ta'wil 
is  another  term  often  associated  with  tafsir  and 
frequently  used  by  mufassirün  (commentators)  (2).  The 
distinction  made  between  these  two  terms  varies  between 
Muslim  Scholars.  Some  hold  that  tafsir  deals  with  the 73 
zähir  (obvious)  meanings,  while  ta'wil  deals  with  the 
bätin  (hidden)  meanings  (3);  others  are  of  the  opinion 
that  tafsir  is  concerned  with  what  is  clearly  stated  in 
the  Qur'än  and  the  sunna  (tradition),  while  ta'wil  is 
concerned  with  what  can  be  deduced  from  them  (4); 
others  again  consider  tafsir  and  ta'wil  to  be 
synonymous,  meaning  explanation  or  exegesis  of  the 
Qur'änic  text.  (5) 
The  discipline  of  tafsir,  according  to  Muslim 
theologians,  may  be  technically  defined  as  follows: 
"The  knowl  edge  through  which  the  ºneaning  of  the  Book  of 
Allah,  its  laws  and  wisdoms,  may  be  understood.  This 
knowledge  comes  through  the  study  of  the  Arabic 
language  ,  the  principles  of  jurisprudence  and  the 
correct  manner  of  reciting  (reading)  its  text.  The 
knowledge  of  the  circumstances  of  revelation  and  of 
abrogation  and  abrogated  verses  is  also  necessary  in 
tafsir  ".  (6) 
Al-Zargäni,  however,  holds  that  the  discipline  of 
tafsir  cannot  give  the  final  word  on  the  meaning  of 
every  aspect  of  the  connotations  of  certain  verses  of  the 
Qur'an,  such  as  those  of  mutashäbihät  (verses  the 
meanings  of  which  are  either  not  clear  or  not  completely 
agreed  upon,  so  that  they  may  have  two  or  more 
interpretations).  (7) 74 
In  the  Qur'an  itself  the  terms  tafsir  and  ta'wil 
occur  in  various  places,  in  most  of  which  they  have 
different  meanings.  In  25:  33,  for  instance,  the  term 
tafsir  signifies  "the  proper  explanation  of  the  Qur'an". 
Ta'wil  in  4:  59  signifies  "the  best  outcome  of  something 
in  the  end";  in  12:  45,  however,  it  corresponds  in  meaning 
with  tafsir.  The  term  ta'w1l  also  refers  to 
mutashäbihät  in  3:  7.  (8) 
It  is  clear,  from  certain  incidents,  both  during  the 
Prophet's  own  lifetime  and  later,  that  even  the  Sahaba 
themselves  had  some  difficulties  concerning  the  proper 
understanding  of  some  Qur'anic  passages.  6Umar  ibn 
al-Khattäb,  for  example,  asked,  concerning  80:  31;  "we 
know  the  meaning  of  fäkiha,  but  what  is  abbä?  "  Ibn 
Kathir,  however,  points  out  that  this  should  be 
understood  as  meaning  that  6Umar  certainly  knew  that 
abbä  meant  'green  pastures',  and  that  he  was  enquiring 
about  the  exact  nature  of  those  pastures.  (9) 
Thus,  despite  the  fact  that  the  mother  tongue  of  the 
first  audience  of  the  Qur'anic  revelations  was  Arabic, 
they  sometimes  needed  to  ask  the  Prophet  for 
explanations.  A  tradition  reveals  that  the  Prophet 
himself  realized  that  certain  Qur'änic  passages  had  been 
misunderstood  and  would  clarify  them  spontaneously, 
without  being  asked  to  do  so.  When  the  verse  2:  187,  for 
example,  was  revealed,  6Adi  ibn  Ilätim  took  the  verse 75 
literally,  not  appreciating  its  metaphorical  nature.  He 
took  two  threads,  one  white  and  one  black,  in  order  to 
determine  the  exact  time  of  the  beginning  of  fasting, 
when  he  could  distinguish  between  them.  The  Prophet 
explained  to  him  that  this  was  a  metaphorical  reference 
to  the  first  streaks  of  light  at  dawn.  So,  "if  the 
Sahäba  were  in  need  of  these  explanations, 
notwithstanding  their  closeness  to  the  Prophet,  our  need 
for  tafsir  is  certainly  greater  than  theirs".  (l0) 
After  the  Prophet's  death  it  was  his  interpretations  and 
chose  made  in  accordance  with  those  that  the  Sahaha  and, 
subsequently,  later  generations  handed  on.  Once  the 
Sahäba  began  to  become  sparse,  a  need  for  more  systematic 
tafsir  on  the  Qur'än  made  itself  felt.  Eventually,  this 
task  grew  into  one  that  occupied  a  large  number  of 
Scholars  and  constituted  a  discipline  in  its  own  right. 
In  due  course  these  Scholars  separated  into  different 
madhähib  and  had  different  doctrinal  view  points,  which 
often  make  themselves  apparent  in  their  work,  sometimes, 
to  the  extent  of  producing  rather  farfetched  inter- 
pretations.  Consequently,  careful  Scholars  appeared,  who 
sifted  out  the  accounts  which  might  be  regarded  as 
authentic,  showing  how,  why  and  when  a  particular  passage 
was  revealed,  a  practice  which  later  became  a  subdivision 
of  the  discipline,  known  as  asbäb  al-Nuzul 
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Muslim  scholars  consider  the  Qur'an  itself  to  be  the 
first  and  foremost  source  of  tafsir,  for  one  passage  of 
it  may  serve  to  explain  another.  When  various  related 
verses  are  compared  a  muimal  (general)  Qur'änic 
statement  is  elucidated  in  the  light  of  a  mubayyan 
(specific)  one,  or  vice-versa(11).  An  example  of  this 
is  5:  2  which  states,  in  general,  what  animals  may  not  be 
consumed  for  food  by  Muslims.  This  äya,  however,  is 
elaborated  upon  specifically  in  a  later  one,  namely,  5:  4, 
where  these  animals  are  listed.  Similarly,  mutlax 
(absolute)  terms  are  explained  by  mugayyad  (restricted); 
and  6  amm  (general)  are  explained  by  ).  hurl 
(particular).  I3y  applying  Clue  se  and  other  method.,  Munlim 
scholars  have  also  made  numerous  attempts  to  resolve 
problems  posed  by  apparently  contradictory  verses  and 
passages. 
The  various  girä'ät  (readings),  too,  provide 
useful  clues  for  tafsir:  Ibn  Mas6ud's  reading,  for 
example,  of  17:  93,  namely,  the  word  dhahab  instead  of 
the  common  reading  zukhruf  ,  which  conveys  a  general 
sense  of  'ornament'.  Other  girä'ät  of  certain  divine 
glosses,  where  explanatory  additions  occur,  also  help 
clarify  various  textual  ambiguities.  An  example  of  this 
can  be  found  in  the  reading  of  Sa6d  b  Abi  Wagqäs  of 
4:  12,  where  the  additional  phrase  'on  the  maternal  side' 
explains  the  common  reading  of  this  aya.  (12) 77 
The  literature  of  the  sunna  is  considered  to  be  the 
next  best  authority  for  explaining  the  Qur'an,  for  one  of 
the  main  tasks  of  the  Prophet's  mission  was  to  make  the 
Qur'an  clear  and  understood,  as  indicated  in  16:  44. 
Muhammad  himself  may  be  considered  the  first  mufassir 
(exegete)  of  the  Qur'an.  He  used  to  explain,  as  mentioned 
above,  difficulties  that  people  encountered  in 
understanding  the  text.  When  6:  82,  for  example,  was 
revealed,  the  Sahäba  found  the  word  zulm  (injustice  or 
evil  doing)  very  problematic.  They  asked  the  Prophet 
about  its  significance  in  this  particular  context, 
whereupon  he  glossed  it  by  means  of  another  verse, 
namely,  31:  13,  a  r,  meaning  polyLhelnm.  (13) 
There  are  several  other  instances  in  hadith 
literature  where  the  Prophet's  exegesis  on  the  Qur'än  is 
quoted.  However,  Scholars  differ  as  to  whether  or  not  he 
left  behind  a  full  exegesis  on  the  Qur'an  as  a  whole. 
6A'isha  is  reported  to  have  said  that  the  number  of 
traditions  concerning  the  explanations  made  on  the  Qur'an 
by  the  Prophet  himself  'are  very  limited'.  (14) 
The  sunna,  therefore,  whether  derived  from  the 
Prophet's  own  actions  (fi6liyya),  words  (gawliyya)  or 
approval  or  disapproval  (tagrir)  of  those  of  others,  is 
considered  by  Muslims  to  be  a  complementary  source  to  the 
Qur'an;  both  were  subjects  of  divine  inspiration,  as 
asserted  in  53:  3-4.  Moreover,  the  Qur'än  and  the  sunna 78 
are  regarded  by  Muslims  as  forming  a  divine  constitution, 
without  which  a  Muslim  cannot,  any  more  than  a 
non-Muslim,  properly  and  comprehensively  understand  the 
implications  of  the  message  of  Islam;  the  Qur'än  itself 
asserts  this  point  in  many  places,  such  as  2:  51  and  4:  80. 
According  to  Ibn  Kathir  (d.  774  A.  ü.  )  (15),  if 
insufficient  information  can  be  found  in  the  above 
sources,  recourse  is  to  be  had  to  the  akhbär  (reports) 
of  the  Sahäba  and  the  t5bi6ün  (later  generations). 
A  number  of  Scholars  maintain  that  tafsir  should  come 
from  the  Prophet  through  the  authority  of  the  Sahäba, 
otherwise  it  may  not  be  valid  (16),  whereas  other 
Scholars,  such  as  al-Zarkashi,  hold  that  the  views  of  the 
Sahäba  themselves  are  acceptable  as  an  authority  for  the 
abrogation  of  certain  verses  and  the  circumstances  of 
revelation,  although,  of  course  their  views  are  most 
authoritative  when  based  on  what  they  heard  from  the 
Prophet.  (17)  It  is,  however,  generally  accepted  among 
Scholars  that  one  is  not  obliged  to  accept  all  the 
Sahäba's  views  regarding  tafsir,  particularly  those 
reports  of  Isra'iliyyät  (of  Jewish  and  Christian) 
origin. 
One  may  also  add  that  in  the  case  of  differences  of 
opinion  between  the  Sahäba  and  the  täbi6un,  the  views 
of  the  Sahaba  are  thought  to  be  preferable,  because 
they  were  less  influenced  by  the  people  of  the  Book  (Jews 79 
and  Christians)  (18).  Materials  of  the  above  two 
origins  are  also  used  to  elaborate  on  certain  passages  of 
the  Qur'an,  provided  that  they  are  authentic  and  do  not 
contradict  Islamic  doctrines. 
The  first  great  name  in  Qur'anic  exegesis,  and  probably 
the  founder  of  this  discipline,  is  held  to  be  Ibn 
6Abbäs  (d.  68/686),  who  was  also  known  as  Hibr  al- 
Umma  (the  rabbi  of  the  community),  and  TurjumTn 
al-Qur'an  (the  interpreter  of  the  Qur'an),  and  other 
appellations  indicating  his  wide  knowledge  and 
prestigious  status  in  this  field.  His  views  on  tafsir 
are  to  be  found  in  most  books  of  Qur'  ani  c  exegesis.  There 
is  even  a  book  entitled  Tanwir  al-Migbis  fi  tafsir  Ibn 
6Abbjs  which  exists  in  several  recensions.  This  is 
assumed  to  include  his  exegesis  on  the  Qur'an.  However, 
al-Dhahabl  in  his  comprehensive  work  al-Tafsir  wa 
al-Mufassirün  strongly  rejects  its  being  the  work  of 
Ibn  6Abbäs.  (20)  The  authenticity  and  reliability  of 
many  of  the  links  of  the  i.  sn  d,  of  this  work  are  also 
disputed  and  rejected  by  other  Scholars,  such  as 
al-Shafi6i,  who  was  unwilling  to  credit  more  than  one 
hundred  traditions  reported  by  Ibn  6Abbäs.  (21)  In  fact, 
it  seems  unwise  to  judge  the  authenticity  of  Tanwir  al 
Migbas  before  a  comparative  study  of  its  contents  has 
been  undertaken. 
Little  is  known  with  certainty  about  the  first  book 80 
to  be  written  on  tafsir.  It  appears,  however,  to  be  that 
which  Sa6id  b.  Jubayr  (d.  94/712)  wrote  at  the  request  of 
6Abd  al-Malik  b.  Marwan  (d.  86/704);  this  work  was  later 
discovered  by  6Atä'  b.  Dinär  (d.  126/744).  However,  it 
has  not  been  preserved.  (22) 
The  earliest  important  extant  work  on  tafsir,  which 
is  frequently  consulted  by  Scholars,  is  Jämi6  al 
Bayan  of  al-Tabari  (d.  310  A.  ft.  ).  It  belongs  to  the 
period  during  which  tafsir  became  a  discipline  in  its 
own  right.  This  work  is  considered  to  be  'unique  of  its 
kind'.  It  comprises  thirty  volumes;  it  was  first  printed 
at  Cairo  in  1903;  it  has  been  reprinted  several  times  and 
has  always  been  widely  disseminated.  It  is  regarded  as  a 
leading  example  of  tafsir  bi-l-ma'thur  (traditional 
exegesis).  He  comments  on  the  ayat  in  turn,  referring  in 
what  he  says  to  the  Qur'an,  the  hadith  and  the  views  of 
the  Sahäba  and  the  täbi6üf,  and  giving  full  isnäds, 
which  he  sometimes  evaluates.  Ile  also  formulates  the 
ahkäm  (legal  prescriptions)  that  can  be  deduced  from 
these  a  vat. 
It  must  be  admitted,  however,  that  in  this  work 
al-Tabarl  includes  a  number  of  akhbar  (reports)  that 
are  not  generally  accepted  as  sah-1h  (sound).  Some  of 
the  sources  he  quotes  such  as  those  transmitted  by 
al-Suddi  al-Saghir  are  da6ifa  (weak);  he  also  derives 
some  of  his  information  from  reports  of  Jewish  and 81 
Christian  origin,  most  of  which  are  rejected  by  Muslim 
Scholars.  Nevertheless,  he  gives  full  isnäds  for  all 
those  reports,  so  that  they  may  be  duly  evaluated.  (23) 
There  are  numerous  other  exegeses  of  the  Qur'än, 
representing  the  two  main  categories,  tafsir 
bi-l-ma'thür  and  tafsir  bi-l-ra'y  -the  significance  of 
which  will  be  discussed  shortly  -a  full  list  of  which 
may  be  found  in  al-Dhahab3's  al-Tafsir  wa 
al-mufassirün.  We  shall  refer  only  to  a  few  of  them. 
As  Islam  developed,  there  was  a  growing  tendency  to 
employ  ray  in  tafn3r.  Some  exegetes,  like  al-Räzi 
(d.  606  A.  HI.  ),  who  was  interested  in  6ilm  al-kaläm, 
produced  works  of  tafsir  that  discuss  contemporary 
issues,  sometimes  at  the  expense  of  the  traditional 
topics  of  tafsTr.  Others  were  interested  in  specific 
topics,  such  as  the  natural  sciences,  and  approached  the 
Qur'anic  text  accordingly. 
A1-Kashshäf  of  al-Zamakhshari  (d.  539  A.  II.  ) 
represents  the  school  of  tafsir  bi-l-ra'y.  This  work 
comprises  two  large  volumes,  in  which  he  sets  out 
grammatical  and  lexicographical  analyses  of  a 
considerable  number  of  Qur'anic  passages.  Muslim  Scholars 
consider  al-Kashshaf  to  be  a  standard  source  for 
mu6tazil3  doctrines.  However,  despite  al-Zamakhshari's 
mu6tazili  leanings,  which  are  apparent  in  a  number  of 82 
passages  of  his  tafsir  (eg.  41:  46  and  53:  39),  his  work 
is  highly  valued  for  its  unique  treatment  of  the 
linguistic  features  of  the  Qur'an. 
Several  super-commentaries  were  later  made  on 
al-Kashshaf,  such  as  that  of  Ibn  Munir  (d.  680/1185); 
other  Scholars  edited  the  hadiths  included  in  it,  such 
as  Ibn  Hajar  al-6Asgaläni  (d.  852/1357). 
A  number  of  the  exegeses  based  on  ra'y  are 
somewhat  vitiated  by  their  specialist  approaches  and 
idiosyncratic  views,  which  sometimes  lead  to  serious 
misinterpretations.  In  spite  of  this,  there  is  much  good 
material  to  be  found  in  some  of  them. 
Anwar  al-tanzil  wa  asrär  al-ta'wil  of  al-Baydäwi 
(d.  685/1286)  has  often  been  regarded,  especially  by 
European  Scholars,  as  the  standard  exegesis  of  the 
Qur'än.  (24)  This  work,  too,  belongs  to  the  school  of 
ra'  .  Some  Scholars  consider  it  to  be  a  summary  of 
al-Kashshäf,  with  certain  modifications  of 
al-Zamakhshar-i's  mu6tazili  views  in  order  to 
accommodate  it  to  sunn1  doctrines.  (25)  It  comprises 
two  volumes;  a  European  edition  was  published  at  Leipzig 
in  1846  and  1848.  Only  suras  3  and  12  have  been 
translated  into  English.  A  number  of  super-commentaries 
were  made  on  this  tafsir,  the  best  of  which  is  that  by 
al-Shihäb  al-Khafäji.  It  must,  however,  be  asserted  here 83 
that  al-Baydäwl's  work  includes  a  number  of  unsound 
hadiths,  particularly  those  demonstrating  the  virtues  of 
the  Qur'an  mentioned  at  the  end  of  each  süra.  (26) 
Later  periods  saw  the  beginning  of  tendencies  that 
have  continued  until  the  present  time,  namely,  the 
increasing  abridgement  of  tafsir  literature,  the 
neglect  of  isnäd,  and  the  further  use  of  ra'  which 
sometimes  twists  the  meanings  of  certain  words  or 
passages  to  fit  in  with  the  authors'  beliefs.  Modern 
approaches  have  also  been  used  in  which  social,  cultural 
and  even  political  issues  are  dealt  with.  An  example  of 
this  may  be  found  in  ['i  ziläl  al-Quran  by  Sayyid  Qutb, 
an  eminent  Egyptian  Scholar. 
We  turn  now  to  the  two  main 
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Traditional  tafsir  draws  upon  passages  from  the 
Qur'an  itself  which  serve  to  interpret  other  passages, 
the  traditions  of  the  Prophet  and  those  of  the  Sahäba  and 
the  6bi6ün.  According  to  this  school,  these  are  the 
only  proper  sources  for  an  adequate  understanding  of  the 0y 
Qur'an.  Hence,  the  exercising  of  mere  individual  opinion 
(ra'y)  is  forbidden. 
We  find  that  some  of  the  Sahäba,  out  of  piety, 
abstained  from  commenting  on  the  Qur'an  or  expressing 
their  individual  views  on  th,  -ý  meaning  of  its  text;  (27) 
others  however,  allowed  themselves  to  develop  their  study 
of  the  Qur'an,  reaching  conclusions  on  the  basis  of  the 
traditions  of  the  Prophet,  circumstances  of  revelation, 
verses  of  pre-Islamic  poetry  and  free  discussions  with 
Muslims  of  Jewish  and  Christian  origin.  Ibn  6Abbas  is  a 
good  example  of  this.  As  mentioned  earlier,  he  deduces 
verses  of  pre-T,  tamic  poetry  to  explain  about  200 
Qur'änic  verses.  (28) 
Over  the  first  eight  centuries,  the  literature  of 
traditional  exegesis  increased  considerably.  Large 
numbers  of  works  were  produced,  such  as  those  of 
al-Wähidi  (d.  468,  A.  H.  )  Ibn  6Atiyya  (d.  542  A.  H.  )  and  Ibn 
Ka  t;  hir  (d.  774  A.  H.  ) 
. 
The  question  was  bound  to  arise  as  to  whether 
traditional  tafsir  on  its  own  was  sufficient  for  a 
comprehensive  and  proper  understanding  of  the  Qur'anic 
text.  Some  Scholars  adopted  the  position  expressed  by 
al-Raghib  al-Isfahani:  "Those  who  rely  only  on  the 
traditions  certainly  leave  out  a  large  part  of  tafsir'(29) 85 
Tafsir  bi-l-ra'y  (rational  exegesis)  grew  up,  it 
seems,  as  a  reaction  against  the  traditionalists'  total 
objection  to  the  exercising  of  individual  judgement. 
Rationalists  and  free-thinkers  felt  that  the  use  of 
judgement  in  studying  the  Qur'an  was  ultimately 
indispensable,  especially  when  sufficient  information  was 
not  forthcoming  from  the  application  of  the  traditional 
methods. 
In  defending  the  attitude  of  this  school,  al-Ghazal 
remarks  that  if  the  traditionalists  maintain  that  there 
is  no  place  -in  tafsir  for  i  ,  I,  inITil  (deduction)  or  r-a'y 
(individual  judgement),  the  views  of  Ibn  6Abbäs  and  Ibn 
Mas6ud,  for  example,  should  be  rejected,  since  they 
often  paraphrase  the  dicta  of  the  Prophet.  If  the 
tradionalist  stance  is  taken,  he  says,  the  differing 
views  of  the  Sahäba  concerning  certain  Qur'anic  verses 
would  have  no  significance;  every  view  would  be  totally 
rejected  except  that  of  the  Prophet  himself.  Al  -Ghazal! 
also  quotes  4:  83,  where  deduction  by  Scholars  is 
encouraged.  In  conclusion,  he  asserts  that  in 
interpreting  the  Qur'an  one  should  not  try  to  find 
support  there  for  one's  own  preconceived  ideas,  whether 
consciously  or  unconsciously,  and  that  it  is  better  for 
those  who  lack  proper  knowledge  of  the  Qur'an  to  refrain 
from  interpreting  it.  (30) 86 
There  are  two  main  types  of  rational  tafsir, 
namely,  that  which  is  generally  rejected  and  that  which 
is  generally  accepted,  provided  that  certain  conditions 
are  satisfied.  The  first  is  that  stigmatized  by 
al-GhazalT  above;  in  the  second,  individual  judgement  may 
be  exercised,  provided  that  it  is  based  on  a  good 
knowledge  of  the  sources  of  traditional  tafsir.  In 
addition  to  this,  the  mufassir  himself  must  have 
certain  qualifications  which  will  be  discussed  later  in 
this  study.  Equally,  important  in  tafsir  is  the 
exposition  of  the  magasid  (aims)  of  the  revelation  of 
the  Qur'än  as  a  divine  message:  hidäya,  i6'äz  and 
6ib7ida,  referred  to  earlier  in  this  study.  (31) 
After  the  death  of  the  Prophet,  the  only  people  who 
were  in  any  position  to  attempt  to  elucidate  obscure  or 
disputed  passages  of  the  Qur'an  were  the  Sahäba.  Some 
were  willing  to  apply  their  understanding  and  knowledge 
of  the  Prophet's  interpretations  to  doing  this;  others 
were  reluctant  to  do  so,  considering  it  to  be  a  privilege 
granted  only  to  the  Prophet.  Thus,  there  was  opposition 
to  the  practice  of  tafsir  even  at  the  very  moment  of 
its  emergence.  However,  it  seems  rapidly  to  have  become 
religiously  acceptable,  and  many  of  those  who  initially 
rejected  it  appear  soon  to  have  changed  their  minds,  for 
example,  Abü  Bakr  al-Siddiq. 
Tafsir  in  its  early  stages  took  the  form  of 87 
explanatory  notes  within  the  Qur'änic  text  itself.  These 
notes  received  close  attention  from  later  Scholars  and 
were  regarded  as  one  of  the  main  sources  of  tafsir 
literature.  However,  these  explanatory  notes  did  not 
deal  with  the  whole  text  of  the  Qur'an;  moreover,  they 
were  included  by  those  who  first  collected  them  in 
hadith  literature,  and  not  systematically  arranged  in 
tafsir  form  as  they  were  subsequently. 
As  the  Sahäba  died  off  the  need  for  a  more 
systematic  approach  to  Qur'anic  exegesis  made  itself 
felt.  Eventually,  this  enterprise  grew  into  one  in  which 
a  large  number  of  Scholars  became  involved  and  developed 
into  an  independent  and  important  discipline. 
By  the  end  of  the  first  half  of  the  first  century, 
there  were  three  main  schools  of  tafsir.  The  first  was 
that  of  Makka,  under  the  leadership  of  Ibn  6Abbäs, 
several  of  whose  disciples,  such  as  Mujähid  (d.  104/722) 
and  Sa6id  b.  Jubayr  (d.  94/712),  became  prominent  in  the 
field.  Ibn  Taymiyya  considers  this  school  to  be  the  most 
learned  in  tafsir  literature.  (32)  The  second  was  that 
of  Madina;  this  city,  being  the  first  capital  of  the 
Islamic  Caliphate,  had  numbered  among  its  inhabitants 
many  of  the  Sahäba  and  the  Tabi6ün.  This  school  was 
looked  upon  as  an  important  source  of  maghazl 
(expeditions)  literature.  Finally,  there  was  the  school 
of  Iraq,  whose  head  and  main  authority  was  Ibn  Mas6üd. 88 
This  produced  famous  Scholars  such  as  6Alqama  b.  Qays 
(d.  102/220)  and  al-Hasan  al-Basri  (d.  121/738).  (33) 
Al-Sawwäf,  a  modern  Scholar,  holds  that  these 
Schools  "were  not  in  rivalry  with  each  other,  nor  was 
there  any  marked  difference  in  their  methods  of  tafsir" 
(34).  However,  the  school  of  Makka  and  that  of 
Madina  were  rather  closer  to  one  another  than  to 
that  of  Iraq,  which  became  famous  as  the  school  of  ahl 
al-ra'y.  This,  however,  does  not  mean  that  the  other  two 
schools  did  not  employ  ra'y.  Mujähid,  for  example,  is 
said  to  have  used  ray  in  his  tafsir.  (35) 
Quite  soon  after  the  death  of  the  Prophet  different 
sects  began  to  split  off  from  the  main  body  of  Islam. 
This  in  turn  had  its  effects  on  the  various  Islamic 
disciplines,  including  tafsir.  Each  sect  attempted  to 
justify  its  views  by  quoting  from  the  Qur'anic  text.  The 
situation  later  became  serious,  to  an  extent  that  may 
best  be  illustrated  by  the  words  of  Goldziher: 
"It  could  be  said  about  the  Qur'an,  what  the  Evangelist 
theologian,  who  belonged  to  the  new  Church,  Peter 
Wernfels  said:  'Everyone  searches  for  his  view  in  this 
Holy  Book'.  "(36) 
During  the  time  of  the  Sahäba  differences  in  tafsir 
were  clearly  small  in  comparison  with  those  of  later 
generations.  Moreover,  the  differences  among  the  Sahäba 89 
and  among  others  of  the  early  period  were  mainly 
concerned  with  legal  matters;  they  were  ikhtilaf  tanawwu6 
la  ikhtiläf  tadädd  (differences  of  variety  rather  than 
of  contradiction).  (37) 
There  were  a  number  of  factors  which  gave  rise  to 
differences  in  tafsir  throughout  its  development. 
Al-Kilbi  (d.  741/1340),  for  example,  lists  twelve  in  the 
introduction  to  his  tafsir  entitled  Kitab  al-Tashil. 
(38).  We  shall  point  out  only  the  most  important  ones. 
In  the  view  of  Denffer(39),  they  seem  to  emerge  from  two 
main  sources:  external,  for  example,  the  disregard  of 
isnäds,  the  use  of  unsound  material  such  as 
Isrä'iliyyät  and  conscious  misinterpretation,  based  on 
preconceived  ideas  or  other  ulterior  motives;  internal, 
for  example,  genuine  mistakes  in  comprehension,  which  led 
to  the  misinterpretation  of  the  text.  (40) 
Asbäb  al-nuzül  may  also  be  considered  a  source  of 
difference  in  opinion;  Scholars  differ  in  specifying,  for 
instance,  the  audience  addressed  in  certain  passages  in 
the  Qur'an.  The  context  sometimes  offers  clues  to  the 
interpretation  of  a  given  verse. 
Another  source  of  difference  of  opinion  is  the 
frequent  use  of  homonymic  lexis.  Interpreters  are  often 
baffled  as  to  which  meaning  a  word  bears  in  a  particular 
text.  To  take  some  examples:  qaswara  in  74:  51  may  mean 90 
either  "a  lion"  or  "a  hunter  who  shoots  or  casts"; 
6as6as  in  81:  17  may  mean  either  "nightfall"  or 
"night  retreat".  (41) 
Synonyms  may  also  be  included  among  the  reasons 
which  gave  rise  to  differences  of  opinion  in  tafsir. 
Ibn  Taymiyya,  however,  holds  that  synonymy  is  rare,  or 
perhaps  does  not  occur  at  all,  in  the  Qur'an;  in  his  view, 
there  is  no  such  thing  as  identical  synonymy.  (42)  On 
the  other  hand,  some  Scholars  consider  some  Qur'anic 
vocabulary  to  be  synonymous;  an  example  of  this  is  AN 
in  33:  4,  and  bam,  in  3:  35.  however,  these  Scholars 
assert  that  the  existence  of  slight.  differences  in  the  so- 
called  synonyms  has  no  significant  effect  on  the 
principal  doctrines  of  Islam.  (43) 
A  number  of  Scholars  took  advantage  of  differences 
of  opinion  and  adopted  an  approach  that  is  not  generally 
accepted.  These  may  be  classified  into  two  categories: 
the  first  is  those  who  attempt  to  strip  particular 
Qur'anic  words  of  their  original  intended  meanings;  the 
second  is  those  who  misconstrue  Qur'anic  words  by  over 
interpretation.  Examples  of  both  categories  may  be  found 
in  the  following  account. 
Al-Qadi  6Abd  al-Jabbär  (d.  415/1025),  a  mu6tazili 
mufassir,  is  an  example  of  the  first  category.  The  main 
purpose  of  his  tafsit  is  to  deal  with  passages  that  do 91 
not  agree  with  the  mu6tazili  doctrines.  Thus, 
commenting  on  75:  23  he  rejects  the  view  held  by  the 
sunnis  regarding  the  seeing  of  God  on  Judgement  Day.  He 
maintains  that  it  is  impossible  to  see  God  and  that  "the 
above  verse  should  be  interpreted  in  such  a  way  that  the 
word  nazira  should  mean  a  "reward  that  the  eyes  of  man 
are  looking  forward  to  "  and  not  "seeing  God  with  the 
eyes".  (44) 
The  sufi  attitude  towards  Qur'anic  exegesis  may 
also  be  considered  as  belonging  to  the  second  category, 
ie.  the  twisting  of  words  and  meanings  by 
over-interpretation.  Sufi  tafsir  is  generally  looked 
upon  by  sunni  Muslims  as  heretical.  (45)  In  their 
exegesis  of  the  Qur'anic  text,  the  sufis  lay  particular 
stress  on  the  spiritual  significance  of  the  Qur'anic 
teachings.  They  also  believe  that  true  understanding  of 
the  Qur'an  can  only  be  acquired  through  love  of  God  and 
elimination  of  one's  fleshly  desires.  Sufi  exegesis  is 
often  referred  to  as  symbolic  tafsir,  al-tafsir  al-ishäri 
or  al-ramzi.  (46) 
Al-Tusturi  (d.  3831896),  a  süfi  mufassir  commenting 
on  7:  148,  interprets  the  word  6111  (golden  calf)  as 
referring  to  anything  that  keeps  man  from  serving  God, 
whether  it  be  his  family  or  anything  else  to  which  he  is 
attached.  Al-Sulami  (d.  412/1021),  another  leading  süfl 
mutassir,  writing  on  2:  54,  for  example,  explains  that 92 
the  command  given  by  the  Prophet  Mu-sä  to  the  innocent 
of  his  people  concerning  those  guilty,  fa  ugtulti 
anfusakum,  indicates  the  renunciation  of  their  evil 
desires  and  the  removal  of  worldly  love  from  their 
hearts,  and  not  the  actual  act  of  killing.  (47) 
It  must,  nevertheless,  be  noted  here  that  there  are 
certain  verses  and  passages  of  the  Qur'an  which  should  be 
understood  in  the  light  of  and  in  combination  with, 
others.  For  example,  the  Qur'an  appears  to  support  the 
ideas  of  both  free  will  and  predestination;  11:  34  and 
76:  30,  for  instance,  imply  predestination  in  their 
surface  meaning,  whereas  53:  38-9  and  99:  7-8,  for  example, 
imply  free  will.  This  apparent  confusion  may  best  be 
resolved  by  means  of  other  Qur'änic  verses  and  the 
literature  of  hadith. 
In  fact,  orthodox  Muslim  Scholars  do  not  object  to 
this  kind  of  tafsir,  provided  that: 
a)  it  does  not  contradict  the  generally  accepted 
meanings  of  the  Qur'änic  text. 
b)  it  is  not  claimed  to  be  the  one  and  only  valid 
interpretation. 
c)  it  does  not  go  against  any  common  Islamic  laws 
stated  in  the  ur'än  and  the  Sunna.  (48) 
The  problem  of  differences  of  opinion  in  tafsir 93 
has  led  Muslim  Scholars  to  adopt  a  number  of  methods  for 
dealing  with  it.  Wuiüh  al-tariih  (criteria  for 
preference)  as  al-Kilbi  calls  them,  are  numerous,  the 
most  important  being: 
1)  That  a  verse  or  passage  may  be  understood  by 
comparing  it  with  another  from  the  Qur'änic  text. 
2)  That  a  hadith,  to  be  used  for  interpretation,  must 
be  sahih  (sound). 
3)  That  the  views  generally  accepted  by  the  i,  mä8 
(consensus)  of  Scholars  and  mufassirün  should  be 
adopted. 
4)  That,  after  the  Qurlän  and  hadith,  preference 
should  be  given  to  the  sound  akhbär  of  the 
Sahäba,  particularly  of  the  four  orthodox  Caliphs. 
5)  That  any  interpretation  should  comply  with  the 
accepted  conventions  of  the  Arabic  language. 
6)  That  literal  meanings,  in  general,  should  be 
preferred  to  metaphorical  ones,  although  in  some 
cases  metaphorical  interpretations  may  be 
permitted.  (49) 
To  avoid  misinterpretations,  Ibn  6Abbäs  indicates 94 
that  one  should  be  aware  of  the  four  aspects  of  tafsir: 
A, 
the  first  aspect  is  concerned  with  those  verses  and 
passages  the  sense  of  which  may  be  extracted  with  the 
help  of  pre-Islamic  poetry;  this  is  something  that  can 
really  be  tackled  only  by  someone  with  specialist 
qualifications.  The  second  aspect  is  a  general  one,  that 
is  to  say  that  it  applies  equally  to  the  layman  and 
the  specialist,  and  neither  can  be  excused  ignorance  of 
it:  the  knowledge  of  basic  Islamic  doctrines,  e.  g.  47:  19, 
where  divinity  and  Lordship  are  strictly  confined  to 
Allah  alone.  The  third  aspect,  again,  is  one  that  is 
applicable  only  to  Scholars  with  a  firm  command  of  the 
Shari6a,  and  that  is  the  use  of  ijtihäd  (logical 
deduction  on  a  legal  or  theological  issue),  by  means  of 
istinbät  (the  eliciting  of  judicial  statements  by 
intelligence  and  laborious  study).  The  fourth  aspect  is 
the  acceptance  of  that  which  can  be  known  only  to  Allah 
(ahayb)  such  as  the  matters  referred  to,  for  example,  in 
74:  31,3:  7  and  17:  85,  where  there  is  no  room  for  iitihad 
or  istinbatV  (50) 
In  order  to  prevent  any  infiltration  of  alien 
interpretations  into  tafsir  material,  Muslim  Scholars 
have  laid  down  a  number  of  conditions,  any  neglect  of 
which  may  render  an  interpretation  suspect.  In  the  case 
of  translating  the  Qur'anic  text,  these  conditions  should 
be  no  less  carefully  observed,  for  a  translation  of  the 
Qur'an  is  a  kind  of  interpretation.  These  conditions  are: 95 
1)  That  the  mufassir  should  abstain  from  preconceived 
notions;  thus  a  biased  mufassir  (or  translator)  may  be 
concerned  only  to  support  his  own  views,  regardless  of 
what  the  original  text  implies.  Scholars,  therefore, 
often  emphasize  the  necessity  of  sound  6agida  (belief) 
on  the  part  of  the  mufassir. 
2)  That  he  should  have  a  profound  knowledge  of  the 
Arabic  language  and  its  subtleties.  Al-Suyüti  maintains 
that  a  mufassir  should  have  a  considerable  knowledge  of 
grammar,  morphology,  etymology,  and  rhetoric,  without 
which  the  implications  of  certain  verses  and  passages 
cannot  be  fully  appreciated. 
3)  That  he  should  have  a  good  background  in  Islam  in 
general,  and  the  disciplines  of  the  Qur'an  in  particular, 
which  include  6ilm  al-gira'ät,  näsikh  and  mansükh, 
asbab  al-nuzül,  filth  and  hadith. 
4)  That,  in  the  process  of  interpreting,  the  mufassir 
should  seek  the  required  meaning  first  from  the  Qur'an 
itself,  then  from  the  Sunna  and  the  sound  akhbar.,  and 
then  from  the  views  of  the  Sahäba  and  those  of  later 
generations.  (51) 
Tafsir  has  been,  and  is,  a  crucial  element  for  the 
understanding  of  the  text  and  message  of  the  Qur'an.  The 
above  account  indicates  how  profound  its  effect  has  been 96 
on  attitudes  towards  its  interpretation  in  Arabic; 
attitudes  towards  its  translation  are  no  less  affected  by 
it. 97 
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SECTION  FOUR. 
Is  the  Qur'an  translatable? 
The  following  section  offers  a  brief  review  of  some 
issues  involved  in  the  translation  of  the  language  of 
religious  texts  in  its  wide  sphere  with  particular 
reference  to  the  language  of  the  Qur'an. 
Certain  elements  that  contribute  to  the  issue  of 
untranslatability  will  be  discussed  together  with  their 
implications  in  the  translation  of  the  Qur'än. 
Although  a  translator's  aim  must  always  be  to 
transfer  the  content  of  the  text  into  another  language  as 
accurately  as  possible,  his  approach  is  determined  by  the 
nature  of  the  text.  Casagrande  identifies  four  major  aims 
which  may  lie  behind  the  translator's  attempt: 
aesthetic-poetic,  ethnographic,  linguistic  and  pragmatic. 
In  aesthetic-poetic  translation  the  attention  is  centred 
on  the  aesthetic  and  literary  form  of  both  the  target 
language  and  the  source  language;  the  content,  however, 
is  also  important.  The  main  concern  in  ethnographic 
translation  is  to  convey  the  cultural  context  of  the 
message  and  to  point  out  differences  in  meanings  of 
equivalent  elements  in  both  the  SL  and  TL.  As  far  as 
linguistic  translation  is  concerned,  its  primary  focus  is 
on  grammatical  form,  which  requires  special  treatment  in 101 
order  to  adhere  to  the  word-order  of 
Finally,  pragmatic  translation,  which  is 
form,  has  as  its  goal  the  conveying  of 
accurate  replica  of  the  original,  by 
combination  of  the  elements  that  are 
achieving  the  first  three  aims;  this,  of  c 
genuine  talent  in  order  to  produce  a 
comprehensively  and  accurately  matches 
(1) 
the  original. 
the  ultimate 
a  completely 
means  of  a 
involved  in 
Durse,  requires 
work  which 
the  original. 
In  conclusion,  Casagrande  points  out  that  a  good 
translation  is  one  "in  which  the  merit  of  the  original 
work  is  no  completely  transfused  into  another  language, 
as  to  be  as  distinctly  apprehended,  and  as  strongly  felt, 
by  a  native  of  the  country  to  which  that  language 
belongs,  as  it  is  by  those  who  speak  the  language  of  the 
original  work".  (2) 
Difficulties  encountered  in  translation  are,  to  a 
great  extent,  common  to  all  types  of  texts.  It  is 
important,  however,  to  bear  in  mind  that  each  type  has 
its  own  characteristics  which  pose  particular 
difficulties.  Religious  texts  have  specific  features  that 
pose  challenges  to  the  translator. 
What  is  religious  language? 
Followers  of  most  major  religions  make  use  of  a 102 
certain  kind  of  language  through  the  medium  of  which  they 
practise  their  faith.  In  some  religions,  moreover,  an 
actual  language  is  held  in  reverence  and  used  in  worship 
even  byýthose  who  do  not  speak  it.  Thus  SansXrit  is  the 
sacred  language  for  all  Hindus  and  Hebrew  for  all  Jews, 
as  Latin  was  once-for  Roman  Catholics,  and  Arabic  is  for 
all  Muslims.  One  may  also  perhaps  add  the  English  of  the 
Book  of  Common  Prayer  and  the  Authorized  Version  of  the 
Bible  as  constituting  a  "sacred  language",  until 
recently,  for  adherents  of  the  Church  of  England.  Such 
languages  remain  unchanged  from  one  age  to  another  and 
from  one  place  to  another  and,  potentially,  convey  the 
same  message  to  all  those  capable  of  understanding  them. 
It  may  be  assumed  that  the  purpose  of  most  religious 
writings  is  to  convey  information  about  a  sacred  message 
as  accurately  and  impressively  as  possible.  Despite  the 
diversity  of  the  languages  used  in  religious  texts,  much 
of  thEiYcontent  will  have  a  common  flavour,  if  not 
connotation. 
In  Islam,  we  encounter  a  phenomenon  that  used  also 
to  be  present  in  many  Christian  communities,  but  is 
nowadays  far  less  wide-spread:  the  style  and  vocabulary 
of  the  language  of  the  scriptures  and  actual  quotations 
from  these  are  the  common  currency  also  of  everyday 
speech,  outside  any  specifically  religious  observance. 
Thus,  the  language  of  the  Qur'än  is  used  unself- 103 
consciously,  as  the  language  of  the  Bible  can  no  longer 
be,  in  many  secular  situations.  This  presents  particular 
problems  in  translation,  if  the  aim  is,  as  it  must  be,  to 
evoke  the  same  effect  as  that  of  the  original. 
The  language  of  religious  texts  frequently  has  the 
following  characteristics: 
1.  A  formal  style  which  comprises  complex  sentences  and 
concentrative  stylistic  forms. 
2.  The  employment  of  archaic  expressions  on  both  lexical 
and  grammatical  levels. 
3.  The  use  of  specific  religious  terms  and  statements 
peculiar  to  the  religion  and  culture  iii  which  they 
originate. 
4.  A  richness  of  figurative  language.  (3) 
Religious  texts,  in  any  case,  pose  a  number  'of 
unique  challenges  to  the  translator,  some  of  which  we 
shall  attempt  to  investigate. 
To  begin  with,  since  the  language  of  religious  texts 
is  generally  regarded  as  sacred,  tampering  with  its 
original  form  is  generally  regarded  as  an  act  of 
violation.  This  attitude,  in  turn,  has  always  constituted 
an  obstacle  in  the  field  of  translating  religious  texts. 
Sheed,  for  example,  observing  this,  says: 
"Human  language  is  not  adequate  to  utter  God,  but  it  is 
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words.  The  highest  words  in  human  speech  are  not  high 
enough,  but  what  do  you  gain  by  using  lower  words?  or 
no  words?  It  is  for  us  to  use  the  highest  words  we 
have,  realise  that  they  are  not  high  enough,  try  to 
strain  upwards  from  them,  not  to  dredge  human  speech 
for  something  lower".  (4) 
This  issue  has  often  been  dealt  with  cautiously, 
both  by  Muslims  in  connection  with  the  Qur'an,  and 
by  Christians  in  connection  with  the  Bible.  In  fact,  it 
has  alarmed  many  of  those  who  are  concerned  with 
scriptures,  who  claim  that  it  must  be  left  to  these 
scriptures  to  speak  for  themselves  in  their  original 
forms.  The  fear  of  distortion  of  the  original  has  always 
been  behind  this  kind  of  approach.  This  attitude  is  not 
an  unreasonable  one,  but  an  interpretation  of  the 
original  has  always  proved  to  be  indispensable,  not  only 
for  the  followers  of  a  religion  who  do  not  speak  the 
language  in  which  its  scriptures  originally  appeared  but 
also  for  many  of  those  who  do. 
Another  obstacle  which  translators  of  religious 
texts  encounter  is  the  employment  of  the  language  of 
imagery.  Caird  believes  that  "a  translator  of  ancient 
texts  cannot  succeed  in  his  task  merely  by  a  transference 
from  one  language  to  another;  he  must  also  undertake  the 
thought  forms  and  presuppositions  of  the  ancient  world, 
from  all  its  mental  furnishings,  to  those  of  the  present 105 
day.  In  this  larger  task  of  translation  he  runs  the 
double  risk  either  of  modernizing  or  of  archaising:  to 
modernize  is  to  ignore  the  culture  gap  and  ignore  the 
similarities  between  the  biblical  world  and  our  own". 
(5) 
Ambiguity  is  a  common  barrier  in  religious  texts. 
Even  for  one  experienced  in  such  matters,  certain  terms 
may  prove  difficult  to  comprehend,  let  alone  to  convey. 
One  observer  of  religious  language  puts  this  problem  as 
follows: 
"suppose  I  am  told  of  a  new  theological  discovery, 
namely,  that  the  Brahma  wearn  a  hat,  and  then  I  am 
told  that  it  is  a  divine  hat  and  worn  infinitely, 
since  Brahma  has  neither  head  or  shape.  In  what  sense, 
then,  is  a  hat  being  worn?  Why  use  these  words?  I  am 
told  that  God  exists,  but  in  a  'different  sense'  of 
existence.  Then  if  he  doesn't  exist  'in  the  plain 
sense',  why  use  that  word? 
"(6) 
However,  one  may  assume  that  a  certain  proportion  of 
expressions  used  in  religious  texts  are  used 
metaphorically.  That  God  'sees',  'speaks'  and  'hears'  is 
common  to  us,  but  in  certain  contexts  such  assertions  do 
not  have  the  same  connotations  as  in  our  earthly 
understanding;  rather  they  denote  some  particular  sense, 
with  particular  characteristics.  Even  when  religious 
texts  employ  ordinary  language  this  is  often  extended 106 
beyond  its  normal  sense. 
Most  religious  texts  contain  archaisms,  at  any  rate 
from  a  later  viewpoint,  even  if  they  were  not  already 
archaic  when  originally  employed.  It  is  sometimes 
believed  that  archaism  in  translation  may  add  a  sense  of 
reverence  and  solemnity;  however,  some  translations  of 
religious  texts  are  more  archaic  than  the  original  texts 
themselves. 
Religious  statements,  in  general,  may  be  divided 
into  two  main  types: 
1.  Statements  which  refer  to  an  object;  ve  reality  above 
and  beyond  them,  and  which  are  true  in  terms  of  that 
reference.  Thus,  they  do  not  have  their  meanings  in 
themselves,  but  in  that  which  is  intended,  ie.  they 
have  'extrinsic  meaning'. 
2.  Statements  which  are  related  to  one  another  in  a 
coherent  framework  of  knowledge  and  which  have  their 
truth  in  their  inter-relations,  ie.  they  have 
'intrinsic  meaning'. 
For  purposes  of  translation,  these  two  types  must  be 
accurately  differentiated  and  rendered  appropriately. 
These  and  other  factors  have  to  be  taken  into 
consideration  in  the  translation  of  any  religious  text. 
Our  main  concern  here  is  to  discuss  some  of  these 107 
factors  and  their  implications  for  translating  the 
Qur'anic  text.  Is  the  Qur'an  translatable? 
The  issue  of  impermissibility  discussed  in  a 
previous  section  shows  that  this  is  always  associated 
with  untranslatability.  Many  scholars  have  approached  the 
question  on  the  basis  that  the  Qur'an  may  not  be 
translated,  and  from  there  have  reached  the  position  of 
declaring  that  the  Qur'an  is  untranslatable. 
Generally  speaking,  the  claim  of  untranslatability 
may  apply  to  any  well-written  and  meaningful  piece  of 
literature,  either  owing  to  the  lack  of  lexical  and 
syntactical  equivalents  in  the  target  language,  or  to 
cultural  diversity. 
A  striking  statement  appears  in  many  of  the 
introductions  to  translations  of  the  Qur'än:  the  Qur'än 
is  untranslatable!  Readers  of  these  translations  may  find 
it  difficult  to  grasp  this  paradoxical  claim.  (7)  In 
many  cases,  it  may  well  be  linked  to  the  issue  of 
impermissibility.  To  a  non-Muslim,  it  does  not  appear 
convincing,  since  no  objective  approach  is  made.  (8)  We 
shall,  therefore,  investigate  the  features  of  the  Qur'än 
that  may  give  validity  to  this  claim.  In  our  study  of 
these  features  we  shall  identify  their  functions  in  the 
text  that  may  prove  problematic  for  the  process  of 108 
reproducing  them  in  another  language  and  thus  justify  the 
claim. 
The  relationship  between  the  form  and  content  of  the 
Qur'än: 
As  stated  earlier  in  this  study,  the  language  of  the 
Qur'än  is  regarded  as  inimitable,  owing  to  its  peculiar 
linguistic  features  whether  these  involve  lafz  (words), 
nazm  (arrangement)  or  (rhetoric)  balägha.  These 
features  are  usually  reiterated  in  most  works  on  i6äz 
al-Qur'an.  To  convey  its  message  the  Qur'än  employs  a 
unique  blend  of  literary  devices,  which  is  frequently  at 
variance  with  the  manner  of  presentation  of  other  works. 
The  Qur'än  does  not  set  out  information,  ideas  and 
arguments  on  specific  topics  in  any  familiar  way.  It  is 
a  mixture  of  doctrine,  moral  instruction,  legislation, 
examples  drawn  from  history  and/or  legend,  often  in  an 
allusive  manner.  One  topic  may  be  touched  on  in  a  number 
of  different  ways,  and  one  topic  may  appear  to  follow 
another  at  random.  God  is  not  the  speaker  in  every 
passage;  angels  or  the  Prophet  himself  may  be  represented 
as  the  medium  of  locution.  Abrupt  changes  of  person  and 
number  further  complicate  matters.  This  may  well  prove 
baffling  even  in  the  original;  it  is  likely  that  in 
translation  it  will  prove  even  more  so. 109 
A  number  of  scholars  have  been  disturbed  by  this 
feature  of  the  Qur'änic  text,  to  such  an  extent  that  some 
described  it  as  being  in  'a  perplexed  state';  'a 
wearisome  jumble;  and  its  verses 
assembled'.  Others  have  described  it 
syntax  and  unjustifiable  pleonasm 
hysteron  proteron  in  many  of  its 
characteristic  arrangement  applies  to 
as  much  as  to  a  translation.  It  does 
the  issue. 
In  view  of  this,  al-Mawdddi, 
the  Qur'än,  suggests  that  a 
understanding  of  it  can  only 
apprehension  of  its  central  theme 
that  it  is  essential  to  develop  a 
peculiar  style  and  terminology 
technique  in  which  these  are  empl, 
as  being  'wrongly 
as  having  clumsy 
with  ellipsis  and 
parts.  (9)  The 
the  original  just 
not  really  affect 
in  his  introduction  to 
thorough  and  proper 
be  achieved  through 
and  object.  Ile  adds 
familiarity  with  its 
and  the  expository 
Dyed.  (10) 
As  a  starting  point  towards  a  proper  approach,  he 
says,  whether  or  not  one  believes  it  to  be  a  Divine 
revelation,  one  should  see  it  as  constituting  guide-lines 
for  an  integrated  way  of  life;  its  subject  is  Man.  The 
central  theme  that  runs  through  it  is  the  exposition  of 
various  aspects  of  reality.  Its  object  is  to  direct 
Man's  awareness  towards  this  reality.  Thus,  for 
instance,  the  story  of  the  creation  of  the  heavens,  the 
earth  and  man  is  referred  to  frequently  throughout,  for 110 
the  purpose  of  emphasizing  its  message  and  the  Unity  of 
God.  A  similar  approach  is  also  apparent  in  the 
presentation  of  other  doctrines,  in  some  passages  in  a 
detailed  manner  and  in  others  more  cursory;  once  again, 
the  central  theme  has  to  be  appreciated,  in  order  that 
the  relationship  of  details  to  the  whole  may  be  grasped. 
(11) 
Thus,  with  this  in  mind,  the  reader  "will  no  longer 
be  dismayed  by  the  apparently  random  nature  of  many  of 
the  suras...  each  sura  will  then,  be  seen  to  be  a  unity 
within  itself,  and  the  whole  Koran  will  be  recognized  as 
a  single  revelation,  self-consistent  to  the  highest 
degree".  (12) 
The  Qur'anic  revelations  did  not,  of  course,  come 
down  as  a  complete  book  all  at  once,  nor  was  the  Qur'än 
handed  over  to  the  Prophet  as  a  complete  written  text  at 
the  beginning  of  his  mission.  Rather,  the  Qur'an 
continued  to  be  revealed  throughout  the  initial 
development  of  Islam,  over  a  period  of  approximately  23 
years,  according  to  the  requirements  of  particular 
circumstances.  The  style  of  the  MakkT  revelations 
differs  considerably  from  that  of  the  Madan-1, 
reflecting  perhaps,  the  different  attitudes  of  the 
recipients  and  the  different  atmosphere  and  cultural  and 
political  situation. 111 
Once  the  reader  has  accustomed  himself  to  the 
Qur'änic  styles,  it  becomes  fairly  easy  to  split  up  the 
suras  into  their  separate  constituent  parts  and  this  is  a 
great  step  towards  a  proper  interpretation  of  the  Qur'an. 
Despite  the  attempts  that  have  been  made  to  present 
the  suras  in  chronological  order,  (13)  the  traditional 
arrangement  has  continued  to  prevail.  This,  again, 
affects  the  reader  both  of  the  original  and  of  a 
translation,  more  considerably  so  the  latter.  The 
accepted  arrangement,  whether  made  by  the  Prophet 
himself,  as  most  would  accept,  or  not,  may  be  regarded  as 
better  suited  to  the  complete  revelation,  in  view  of  its 
overall  object,  than  a  chronological  arrangement  which 
would  perhaps  have  been  more  appropriate  while  the 
revelation  remained  incomplete. 
One  may  assume  that  if  we  follow  the  traditional 
arrangement,  then  we  receive  the  Prophet's  essential 
message;  while  if  we  use  a  revised  arrangement,  then  we 
follow  his  historical  mission. 
When  cultures  differ  it  is  not  easy  to  communicate 
meaning,  not  only  because  of  the  unfamiliarity  of  the 
content  of  a  given  text  but  also  because  of  the  manner  in 
which  this  text  offers  its  content.  Thus  it  is 
indispensable  that  the  translator  should  be  fully  aware 
of  the  nature  of  both  the  content  and  the  form  of  the 112 
text  he  is  dealing  with  no  less  than  the  style  of  the 
author  of  the  original. 
Elements  of  untranslatability: 
In  many  places  in  the  Qur'an,  it  is  asserted  that 
its  message  is  one  of  universal  application;  however, 
most  scholars  hold  that  its  language  is  untranslatable, 
mainly  on  theological  grounds:  that  the  Qur'än  is  a 
mu6jiza  and  that  its  language  has  peculiar 
characteristics  which  cannot  be  conveyed  in  another 
tongue.  Apart  from  theological  claims,  there  are  certain 
aspects  that  contribute  to  this  claim: 
a.  features  pertinent  to  form. 
b.  features  pertinent  to  content. 
c.  features  pertinent  to  style. 
In  discussing  the  peculiar  features  of  the  form  of 
the  Qur'än  one  has  to  refer  to  the  relationship  between 
the  semantic  and  syntactic  components  of  the  text  which 
is  indicated  in  most  verses  asserting  the  Arabicity  of 
the  Qur'an  (eg.  41:  3  and  44),  these  verses  are  generally 
taken  as  meaning  that  i6i9z  applies  to  both  form  and 
content.  That  is,  the  form  in  which  the  content  is 
presented  is  essentially  one  in  which  there  is  an 
interaction  between  the  text  and  its  reader.  This  is 
achieved  by  the  effect  produced  by  its  language  on  the 
levels  both  of  sound  and  of  sense;  these  are,  in  fact, 113 
inseparable,  since  form  is  the  tool  for  communicating 
content.  The  element  of  untranslatability  consists, 
therefore,  in  the  relationship  of  the  lexical  items  with 
the  unique  manner  in  which  they  convey  their  sense. 
Observing  this,  al-Jurjäni  asserts  that  the 
relationship  between  syntax  and  semantics  is  one  in  which 
the  order  of  concepts  in  the  mind  of  the  speaker 
determines  the  order  in  which  words  are  arranged.  He 
maintains  that  once  the  ideas  are  formed  and  arranged, 
exact  and  unambiguous  expressions  may  be  produced  easily. 
For  al-Jurjäni,  words  are  vessels  and  vehicles  of 
concepts,  and  it  is  only  through  firm  understanding  and 
appreciation  of  the  concepts  that  the  choice  of  words 
may  be  properly  achieved.  Thus  balägha  (rhetoric)  is 
said  to  be  constituted  by  a  perfect  accord  between  words 
and  concepts.  (14) 
This  approach,  however,  is  in  contrast  with  that  of 
some  Western  linguists,  who  consider  grammar  as 
independent  of  meaning,  or,  as  put  by  Chomsky,  "grammar 
is  autonomous  and  independent  of  meaning".  (15) 
Features  pertinent  to  the  content: 
As  made  clear  earlier,  the  content  of  the  Qur'än 
offers  a  challenge  to  the  reader  even  in  its  original 114  : 
form,  let  alone  in  translation.  Unravelling  the 
concentration  of  ideas  is  not  an  easy  task. 
There  are  certain  additional  factors  that  contribute  to 
the  apprehension  of  and  response  to  the  Qur'änic  text. 
These  factors,  in  general,  do  not  depend  upon  matters 
external  to  the  text  itself,  such  as  as  ab  al-nuzü]L  and 
do  not  depend  upon  the  receiving  of  special  insight  into 
it.  They  are,  in  a  sense  intrinsic  to  the  text  itself 
and  are  intimately  connected  with  its  untranslatability. 
a.  The  process  of  reading/recita  lion  and  the  role  of  the 
text  in  guiding  this  process:  the  process  of 
reading/recitation  of  the  Qur'än  is  not  only  an  art 
but  also  a  science  which  has  been  continuously 
developed  by  its  readers  since  its  revelation.  This 
involves  specific  techniques  which  are  alluded  to  in 
the  first  aya  revealed,  ie.  "read/recite"  96:  1. 
These  techniques  are  also  referred  to  in  works  of 
tradition,  in  which  it  is  stated  that  the  act  of 
reading/recitation  transcends  the  limitations  of  the 
written  words. 
The  Qur'an  specifically  instructs  the  Prophet  and  his 
followers  how  it  should  be  read/recited,  eg.  17:  106, 
20:  114,73:  44  and  75:  16-18.  These  passages  include 
instructions  such  as  slow  deliberate  recitation, 
correcL  art.  iciiialion  and  coiir;  i.  deraLion  of  Lhe  melodic 115 
aspect.  The  above  verses  also  provide  the  primary 
source  for  the  development  of  the  discipline  of 
Taiwid  "perfect  reading/recitation". 
In  its  requirements  of  such  rules  of  recitation,  the 
Qur'än  demonstrates  the  inseparability  of  the  text 
from  the  Arabic  language. 
Correct  recitation,  it  is  claimed  in  the  Qur'an, 
creates  in  the  reader/reciter  and  his  audience  a 
response  in  the  form  of  submission.  The  reader  of  a 
translation,  and  hi.  s  audience  can  scarcely  be 
affected  in  precisely  the  same  way  a  r,  those  exposed 
to  the  original. 
b.  Response:  This  comes  through  the  exercise  of  giri'a, 
reading/reciting  eg.  47:  24,  tadabbur  (under- 
standing),  eg.  47:  24  tafakkur  (consideration),  eg. 
6:  65,  and  then  actualizing  the  message  involved. 
c.  The  reader:  the  process  of  reading/reciting  and  the 
nature  of  the  text  may  fully  and  properly  be 
appreciated  only  from  the  viewpoint  of  an  exemplary 
reciter,  who  in  this  case  is  the  Prophet  himself.  The 
response  created  in  the  Prophet  by  his  recitation  and 
understanding  and  then  actualizing  the  message  of  the 
Qur'an  is  considered  as  a  source  of  interpretation  of 
the  Qur'an,  as  frequently  asserted  in  the  Qur'an 116 
itself,  (eg.  3:  132  and  33:  21). 
To  sum  up  the  issue  of  the  translatability  of  the 
Qur'an,  we  can  say  in  the  words  of  Kharma  that: 
"To  master  one's  own  language  and  culture  is  something 
difficult;  to  master  a  foreign  language  with  its 
cultural  furnishing.,,,  is  much  more  difficult;  however, 
mastering  two  languages  with'  their  cultural 
furnishings  is  something  inconceivable".  (17) 
Features  Pertinent  to  Style: 
It  is,  as  is  generally,  acknowledged,  difficult 
enough  to  render  into  another  language  a  simple, 
straightforward  unadorned  piece  of  Arabic  prose.  When 
rhetorical  elements  are  involved,  the  difficulty  becomes 
very  much  greater.  The  translations  that  have  been  made 
of  epistles  of  al-Jahiz,  for  example,  give  very  little 
idea  of  the  direct  yet  subtle  style  of  his  writing;  even 
al-Ghazali,  whose  Arabic,  in  Ihyä'  bulüm  al-d3_n 
and  al-Mungidh  min  al-dalal,  for  instance,  is 
perhaps  the  finest  example  of  plain  Arabic  prose  yet 
achieved,  has  never  found  a  translator  capable  of 
representing  in  another  language  the  limpidity  of  his 
language.  One  of  the  highest  peaks  of  decorative  writing 
in  Arabic,  the  acýamat  of  Bad-1.6  al-Zaman 117 
al-Hamadhäni,  has  been  translated  numerous  times  into 
various  languages,  yet  every  translation  has  provided 
only  an  artificial,  wooden  version  of  the  original. 
The  Qur'an  has  its  own  type  of  balaglia_,  of  "fine" 
writing,  which  it  combines  with  an  idiosyncracy  of 
expression  and,  one  may  say,  a  deceptive  simplicity  of 
diction.  Its  rhetoric  is  both  repetitious  and 
unexpected,  cumulative  and  direct:,  explicit  and 
elliptical.  Let  us  examine,  in  some  detail,  the  style  of 
the  two  examples,  one  from  a  Makki  sirr.  a  and  one  from  a 
Madani  süra,  taking  account  of  the  emphasis  of  each 
a  the  development  of  the  argument,  or  the  rhetoric, 
within  each  passage,  the  force  of  the  particles,  the 
reason  for  the  use  of  particular  tenses,  the  statement  or 
otherwise  of  objects  of  the  verbs  -  in  other  words  what 
is  actually  said,  and  what  is  implied,  what  may  be 
considered  to  be  implied,  and  what  the  tafäsir  say  is 
implied.  Above  all,  let  us  endeavour  to  see  what  the 
total  effect  of  each  passage  amounts  to,  and  how  the 
constituent  parts  contribute  to  this  effect. 
Stylistic  differences  can  be  discerned  between  the 
Makki  and  the  Madan3  süras.  Further,  the  Makk1  süras  have 
been  divided  into  three  groups.  The  general  themes  of  the 
Makk3  suras  in  these  three  groups  are:  the  fundamentals 
of  Islam,  the  unity  of  God,  accounts  of  various  men  of 
God  from  earlier  Limes,  and  certain  rudimentary  aspects 118 
of  legislation. 
The  first  group  is  distinguished  by  its  passionate 
and  forceful  style.  The  diction,  as  put  by  Paret,  is 
grand,  noble  and  full  of  bold  images.  The  impassionate 
verve,  which  is  not  unfrequently  interrupted  by  simple 
but  powerful,  measured  maxims  and  colourful  descriptions, 
is  reflected  in  the  short  verses;  the  whole  manner  of 
speaking  is  rhythmical.  and  often  of  considerable,  though 
completely  artless  euphony. 
As  for  tlºe  necond  Makk-i  group,  we  not.  -ice  a  graclua  I 
Lran;  it:  ion  1.0  a  more  seroiw  irorlect.  iom.  Example,  fr<)º11 
nature  and  history,  that  are  meant  to  serve  the 
unbelievers  as  a  warning  and  the  faithful  as  edifications 
and  comfort,  are  depicted  in  detail.  An  angry  tone, 
however,  of  polemic  against  the  incorrigible 
representatives  of  polytheism  and  their  worldly 
philosophy  now  makes  itself  felt.  These  characteristics 
become  more  and  more  prominent  in  the  siiras  of  the  second 
Makki  group,  and  reach  their  peak  in  those  of  the  third. 
The  style  of  the  Makki  süras  may  be  characterised  by 
the  following  prominent  features: 
1.  The  use  of  the  short  rhymed  verses,  eg.  108  and  112. 
2.  The  frequent  use  of  imagery,  eg.  70. 
3.  The  use  of  the  particle  Kallh-  eg.  102. 
4.  The  use  of  oath-like  expressions,  eg.  91. 119 
5.  The  use  of  the  mysterious  letters,  eg.  19,42  and  68. 
To  illustrate  the  style  of  the  MakkT  verses  let  us 
examine,  in  some  detail,  one  of  them,  namely  al-6alaq 
(96). 
Although  the  exact  date  cannot  be  established  with 
certainty,  it  is  traditionally  believed  that  the  first 
five  verses  of  this  sera  represent  the  very  beginning  of 
the  revelation.  Al-6alaq  was  revealed  before  Bra  68 
with  which  it  is  connected  in  mood  and  message.  These 
two  süras  recognize  the  fact  that  the  art  of  reading,  or 
literacy  in  general,  forms  the  basis  for  civilizedlife 
and  culture.  The  remaining  verses  of  this  sura  show  a 
subtle  though  quite  apparent  change  in  mood  which  is 
directed  against  the  opposition  to  the  Prophet's  public 
prayers.  These  verses  also  explain  the  main  obstacle  to 
the  delivery  of  the  message  to  man:  man's  own  obstinacy, 
vanity  and  insolence. 
Verses  1-5  Directions  are  given  for  reading/reciting 
the  Qur'an,  and  in  connection  with  this  and  with  the 
miraculous  creation  of  man,  glad  tidings  are  given  to  him 
that  he  has  been  blessed  with  a  wealth  of  real  knowledge. 
The  imperative  iigra,  in  the  first  aya  may  be 
rendered  as  either  "read"  or  "recite",  implying  both  the 
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something  committed  either  to  writing  or  to  memory. 
Although  there  is  no  explicit  subject  to  the  verb,  it 
seems  that  what  is  alluded  to  must  be  the  divine 
revelation,  the  Qur'an,  as  it  will  be  revealed.  It  is 
also  suggested  that  igra'  signifies  the  proclamation 
aloud  of  God's  message  with  full  devotion  to  the  Sole 
Creator  and  no  one  else,  as  established  from  the  direct 
nexus  between  the  source  of  the  message  and  the  one 
addressed 
The  past  tense  in  which  the  verb  khalaq  appears  in 
the  first  and  second  Gaya  is  meant  to  indicate  that  the 
act_  of  divine  creation  has  boon  and  is  bei  n(J  continuous  Iy 
repeated.  It  also  alludes  to  the  primitiveness  and 
simplicity  of  man's  biological  origins,  in  contrast  to 
the  complexity  of  his  intellectual  and  spiritual 
potential.  Simplicity  is  also  symbolized  by  the  rhyme  of 
these  two  verses. 
In  verses  3,4  and  5a  reiteration  of  God's  bounties 
is  made.  Emphasis  is  placed  on  God's  being  beneficence 
in  not  only  creating  man  from  the  meanest  of  materials 
but  also  inspiring  him  with  intellect  to  distinguish 
between  right  and  wrong.  In  view  of  this,  how  can  he  be 
so  arrogant  as  to  indulge  himself  in  notions  such  as 
self--sufficiency  and  disobedience.  These  verses  prepare 
the  way  for  the  ideas  of  the  next  two. 121 
The  statement  "Teaching  man  the  use  of  the  Pen"  in 
verse  4  symbolizes  the  divine  inspiration  of  knowlege 
which  it  unceasing,  so  as  to  augment  this  knowledge 
continuously  throughout  man's  life;  both  material  and 
spiritual  knowledge  are  implied. 
It  also  seems  clear  that  these  references  to 
reading/reciting,  knowledge  and  Pen  embody  the  notion  of 
committing  the  Qur'an  to  writing  for  its  preservation. 
Furthermore,  they,  perhaps,  also  allude  to  the  great 
contribution  which  the  "Pen"  is  to  make  in  the 
propagation  and  di..  ^,  nemination  of  the  Divine  message 
carried  by  a  person  who  himself  is  unlettered.  Again  the 
rhyme  in  these  Lhree  verses  signifies  their  unity  of 
theme. 
The  symbolic  summons  in  the  first  äya  is  explained 
in  aya  4,  where  man's  God-given  ability  to  use  the  Pen  to 
transmit  knowledge  further  ensures  that  this  shall  be 
cumulative.  Thus,  from  man's  utter  dependence  on  God, 
whether  in  respect  of  his  existence  or  of  his  knowledge, 
it  follows  that  God  alone  knows  what  is  best  for  him. 
The  divine  revelation  is  simply  in  his  own  best 
interests. 
Verses  6,7  and  8  portray  man's  attitude  towards 
God.  Aya  6  begins  with  a  negative  particle,  denoting 
man's  ]  ack  of  appreciation  of  God':;  cli  ft  ,  and  favours. 122 
He  goes  astray  and  is  recalcitrant.  The  root  T.  ah.  Y 
may  imply  all  manner  of  transgression.  As  the  sura 
proceeds,  however,  the  particular  type  of  transgression 
of  which  man  is  guilty  is  particularized;  man  thinks 
he  is  independent  of  his  Creator.  If  he  accumulates 
wealth  and  attains  important  worldly  position,  his 
mentality  becomes  that  of  a  conceited  man  and  further 
increases  his  transgression. 
Aya  8  signifies  that  in  adopting  such  an  attitude, 
man  forgets  that  being  independent  does  not  excuse  him 
from  being  accountable  in  the  Court  of  God,  where  ho  will 
certainly  discover  the  extent  of  his  transgression 
against  his  Creator. 
These  three  äyat  also  rhyme,  again  to  emphasize  the 
pervading  theme.  The  unusual  syntax  of  ra'ähu,  as 
indicating  man's  thinking  himself  independent,  may  be 
taken  as  ironical;  its  use  in  place  of  ra'ä  nafsahu 
implies,  by  its  compression,  the  defectiveness  of  the 
thought. 
Most  of  the  classical  commentators  see  in  this 
passage,  namely  from  verse  9  to  19  an  allusion  to  Abu 
Jahl,  the  Prophet's  bitterest  opponent  in  Makka,  who 
persistently  tried  to  prevent  Muhammad  and  his  followers 
from  praying  and  proselytizing.  However,  it  seems 
probable  that  it  is  of  much  more  general  reference;  that 123 
it  goes  beyond  any  specific  historical  incident  or 
situation  and  applies  to  any  attempt,  at  any  time,  to 
deny  to  religion,  represented  here  by  "praying",  its 
legitimate  functions  in  man's  life. 
It  is  also  emphasized  in  this  passage  that  the 
ungodly  always  attempt  to  avoid  truth  and,  if  faced  with 
it,  deny  it  and  turn  their  backs.  This,  however,  takes 
place  before  the  eyes  of  God,  who  sees  all.  Verses  15-19 
constitute  a  threat  and  a  challenge  to  those  taking  such 
an  attitude.  Part  of  the  threat  is  that  they  will  be 
dragged  by  tho  Iorelock;  this  signifies  their  utter 
subjection  and  humiliation.  TI.  is  used  here 
metonymically  for  the  place  on  which  the  forelock  grows, 
i"e.  the  forehead,  referring  forward  to  wa-sjud  in  verse 
19.  This  forelock  is  already  stained  with  lies  and  sins, 
because  its  bearer  has  never  bowed  before  his  Creator, 
and  has,  at  the  same  time,  prevented  others  from  bowing 
before  Him. 
The  challenge  comes  in  verse  17,  where  the  chief 
opponent  is  asked  to  call  on  his  supporters.  It  is 
implied  here  that  all  the  combined  forces  of  evil,  though 
they  may  have  worldly  appearances  in  their  favour,  and 
though  they  may  seem  to  be  successful  for  a  time,  cannot 
stand  against  God.  Ile  has  but  to  command  His  forces  of 
punishment,  zabän  a  "angels  of  hell",  to  subdue  evil 
and  to  protect  the  servants  of  God.  This  passage  ends 124 
with  a  divine  command  to  the  righteous  to  have  no  fear, 
because  God  can  disregard  all  evil  forces.  Let  the 
righteous  then  bow  in  prostration  to  their  Creator  and 
seek  nearness  to  Him.  In  the  state  of  prostration 
suiüd,  man  places  his  forehead  on  the  ground,  as  a  token 
of  his  acknowledgement  of  the  greatness  of  God.  Verses 
16-17  mention  the  sinful  forelock  (forehead),  which  has 
never  carried  out  its  obligations  and  is  therefore  doomed 
to  hell.  This  contrast  aims  at  showing  how  honourable  is 
the  forehead  of  the  righteous. 
Th  1.  ;  ;  Ural  ;  l.  arLed  Wi  t.  h  the  command  to  read/rec:  i  to 
the  Qur'an  and  ended  with  the  command  to  seek  nearness  to 
God  in  the  form  of  worship.  One  may  conclude  that  the 
outcome  of  man's  reading  and  understanding  the  message  of 
the  Qur'an  is  his  desire  to  draw  near  to  his  Creator. 
In  this  sera  there  are  a  number  of  features 
characteristic  of  the  style  of  the  MakkT  revelations, 
such  as  short  rhymed  verses  and  the  use  of  the  particle 
Kallä.  A  figurative  usage  suggests  itself  in  verse  15. 
Ellipticism,  as  a  common  feature  of  Qur'anic  style, 
appears  in  the  very  first  aya,  where  the  object  of  igra' 
is  omitted.  Emphasis  throughout  the  sera  is  made  by 
means  of  the  repetition  of  certain  words,  such  as  igra', 
khalaq,  6allama  and  a-ra'ayta.  The  connection  of 
each  äya  with  the  next  and  other  subsequent  äyät  can  be 
detected  once  the  central  theme  is  grasped,  namely  man's 125 
arrogance  in  feeling  self-sufficient.  The  argument  is 
initiated  by  the  concept  of  man's  origin,  then  this  is 
contrasted  with  his  attitude  towards  God's  favours 
towards  him;  the  argument  IS  brought  to  its  conclusion 
with  the  assertion  of  the  ultimate  aim  of  man's  creation, 
namely  complete  devotion  and  worship  to  his  Creator.  The 
denunciation  of  false  aims  and  attitudes,  and  the 
insistence  on  divine  truth  is  pointed  by  the  use  of 
particles  as  kalla  and  inna. 
The  use  of  the  imperative  both  at  the  beginning  and 
at  the  end  of  the  süra  implies  that  it  is  only  by 
accepting  the  divine  commands  that  man  will  prosper  and 
realize  God's  objectives  for  him,  that  is,  achieving  his 
salvation  in  the  hereafter.  The  circular  variation  of 
moods  in  the  süra  enhances  the  presentation  of  the 
central  theme  by  linking  the  various  effects  created  by 
the  language  and  rhetoric  of  each  individual  verse. 
While  the  basic  themes  of  the  Makki  phase  are  still 
present  in  the  MadanT  phase,  the  development  of  the 
Muslim  umma  and  the  variety  of  its  constituents  clearly 
have  their  effect.  The  community  of  Madina  comprised 
four  kinds  of  people: 
1.  Those  who  migrated  from  Makka  to  Madina. 
2.  Those  who  were  native  to  Madina  and  helped  the 
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3.  Those  who  were  native  to  Madina  and  pretended  to 
support  the  Muslims. 
4.  Jews  and  Christians  who  could  not  be  included  in 
categories  2  or  3. 
It  is  apparent  that  the  environment  as  well  as  the 
audience  is  different  from  that  of  Makka.  Thus,  in 
addition  to  pursuing  the  aims  of  the  Makki  phase,  the 
Madani  phase  introduces  those  that  are  connected  with  the 
establishment  of  the  Islamic  state,  such  as  the 
promulgation  of  detailed  legislation,  debating  with 
non-Mna]  i  inn,  rehutt:  i  nq  doubt  and  expo  ni.  nq  those  who  cant 
them. 
In  order  to  serve  these  objectives,  the  style  of  the 
Madani  suras  is  modified.  The  most  prominent  features  of 
the  Madani  style  are: 
1.  Longer  verses  and  longer  suras. 
2.  Longer  sentences  with  less  compressed  expression. 
3.  Fewer  rhymes. 
4.  A  more  generally  settled  mood. 
5.  The  absence  of  the  particle  kallä. 
6.  A  scarcity  of  oath-like  expressions  and  mystical 
letters. 
From  the  Madani  suras,  we  shall  deal  with  three 
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this  süra  deals  with  the  mutual  relations  of  the  sexes 
and  with  certain  ethical  rules  to  be  observed  in  the 
context  of  this  relationship.  The  first  nine  verses  lay 
down  definite  legal  injunctions  concerning  illicit  sexual 
intercourse,  while  verses  27-29  and  58-59  stress  each 
individual's  right  to  privacy  and  the  due  respect  that 
should  be  shown  to  this. 
The  general  impression  given  by  these  verses 
concerning  privacy  is  that  its  strict  observance  is 
essential  to  a  well-ordered  social  life. 
In  verge  27  hie  believers  are  commanded  to  observe 
others'  rights  of  privacy  in  dwelling-houses.  Thus 
no-one  is  allowed  to  enter  the  dwellings  of  others  unless 
he  has  obtained  permission.  Furthermore,  when  permission 
is  given  he  should  pay  formal  respects  to  the  inmates. 
The  prescriptions  of  such  etiquette  are  designed  for  the 
person's  own  good,  so  that  he  may  bear  in  mind  his  rights 
vis-a-vis  others  and  vice  -  versa.  In  its  wider 
significance,  it  postulates  the  inviolability  of  each 
person's  home  and  private  life. 
The  expression  tasta'nisü,  according  to  the 
commentators,  implies  tasta'dhinii,  i.  e.  to  ask 
permission.  Tasta'nisü,  perhaps,  also  implies  that  if 
he  feels  that  his  presence  is  not  pleasing  to  people  of 
the  house  he  should  withdraw  himself,  because  the  element of  uns  (pleasure)  is  absent. 
As  the  sura  proceeds,  more  details  are  given;  thus 
verse  28  explains  that  even  if  no-one  is  within  the 
dwelling,  one  may  not  enter  without  express  permission. 
If,  however,  one  is  refused  admission,  then  he  must  go 
away.  This  will  be  most  conducive  to  goodness  and 
purity,  for  God  has  full  knowledge  of  all  that  one  does. 
On  the  other  hand,  one  will  incur  no  sin  if  one  freely 
enters  buildings  not  intended  for  living  in,  which  serve 
some  other  use,  such  as  premises  of  a  more  or  less  public 
nature,  one  should  always  remember  that  God  knows  all 
that  we  do  openly,  an(]  all  that.  we  would  conceal.. 
It  seems  clear  that,  as  a  matter  of  common-sense, 
even  in  places  of  public  resort  implied  permission  from 
the  owner  is  also  necessary,  for  the  issue  here  is  one  of 
privacy  and  not  one  of  rights  of  ownership. 
While  all  these  details  of  domestic  privacy  are 
being  brought  to  our  attention,  we  are  clearly  reminded 
that  the  main  object  we  should  hold  in  view  is  sr  itual 
as.  well,  associal  welfare,  symbolized  in  this  passage  by 
individual,  domestic  and,  even  public  right  of  privacy. 
This  is  also  implied  in  the  concluding  statements  of  each 
of  the  three  verses.  Man's  awareness  of  God's  omniscience 
is.,  his  principal  inducement  to  observe  these 
prescriptions  and  the  many  others  formulated  in  the 
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Qur'än. 
The  Madani  süras  are  characterized  by  length,  both  as 
suras  and  in  their  äyät.  Verse  282  of  süra  2,  for 
example,  comprises  over  120  words;  this  in  itself  exceeds 
the  average  length  of  the  Makki  süras. 
Becasue  of  the  detailed  legislation  that  occupies 
so  much  of  the  Madan-1  süras,  it  is  natural  that 
individual  äyät  should  be  of  greater  length  than  those  of 
the  Makki  suras.  The  pauses,  at  which  äyät  are 
considered  to  be  divided,  do  not  occur  so  frequently, 
because  a  paragraph  tends  to  contain  more  material. 
Although  the  äyät  themselves  may  be  longer,  the 
information  conveyed  in  each  is  greater,  and  the 
expression,  as  is  appropriate  to  dealing  with  detailed 
exposition,  as  opposed  to  impressionistic  exhortation  or 
admonition,  is  of  a  simpler,  more  analytic  nature,  with 
far  less  compression  than  is  evident  in  the  Makki  süras. 
This  is  illustrated  by  2:  282. 
The  evident  decrease  in  the  use  of  rhyme  and  of 
magniloquent  vocabulary  in  the  Madani  suras  is  probably  a 
result  of  the  establishment  of  Islam  on  a  firmer  and 
broader  basis.  There  is  no  longer  the  necessity  for 
compelling  the  attention  of  the  uncommitted  or  the 
positively  hostile  by  means  of  the  vivid  and  exuberant 
phrase;  what  is  now  required  is  the  down-to-earth 130 
presentation  of  legal  prescriptions.  To  such  everyday 
matters  the  insistent  rhyming  of  the  Makk3  süras  is  no 
longer  appropriate.  Rhyme  is  by  no  means  totally 
abandoned,  but  now  occurs  only  occasionally,  and 
frequently  only  in  alternate  verses.  Thus  verse  26  ends 
with  im,  verse  27  with  ün,  verse  28  again  with  Tm 
and  verse  29  again  with  Zn.  Verses  35-48  of  the  same 
sura,  on  the  other  hand,  have  no  consistent  rhymes.  In 
contrast  to  the  Makki  style,  the  Madani  style  verses  may 
not  rhyme,  even  if  they  deal  with  one  single  theme,  eg. 
24:  39-43. 
A  more  generally  calm  mood  is  also  one  of  the 
characteristics  of  the  Madan!  '  style.  This  is  perhaps  due 
to  the  fact  that  the  Prophet  in  Madina  has  become  much 
stronger;  his  preaching  is  now  in  public,  and  opposition, 
which  in  Makka  was  overt  and  general,  in  Madina  is  covert 
and  limited.  His  new  freedom  to  propagate  Islam  is  also 
reflected  in  the  lengthy  disputations  format  of  some  of 
the  Madan!  süras. 
Threats  and  warnings,  couched  in  violent  language, 
8e  also  less  necessary,  and  so  less  frequent.  The 
particle  kallä  disappears,  and  there  is  a  marked 
decrease  in  the  incidence  of  oath-like  expressions  and 
mystical  letters. l31 
Translating  the  Qur'än:  A  practical  approach. 
The  following  account  is  mainly  concerned  with  the 
principal  aspect  of  our  study,  namely  the  present 
situation  and  the  practical  problems  involved  in 
translating  the  Qur'anic  text.  However,  our  discussion 
can  only  be  understood  when  placed  within  a  wider 
linguistic  context  touching  upon  the  external  as  well  as 
the  internal  form  of  the  Qur'anic  text  which  will  show 
how  these  problems  may  be  resolved. 
A  general  review  of  some  versions  under  analysis: 
Despite  the  fact  that  the  Qur'an  is  held  to  be  both 
inimitable  and  untranslatable,  many  attempts  have  been 
made  to  translate  it,  even  by  Muslims  themselves,  most  of 
whom  regard  this  as  an  act  of  sacrilege.  The  first 
translation  of  the  Qur'an  into  a  Western  language,  namely 
Latin,  was  made  in  1143  at  the  request  of  Peter  the 
Venerable,  Abbot  of  Cluny.  This  translation  was  carried 
out  by  an  English  Scholar,  Robertus  Ketenensis,  and  was 
published  at  Basle  in  15,13  by  Theodor  Bibliander  of 
Zurich.  Although  this  work  contained  inaccuracies  and 
misunderstandings,  and,  as  put  by  Arberry,  "was  inspired 
by  hostile  intention;  nevertheless  it  served  as  the 
foundation  of  the  earliest  translation  into  modern 
I 132 
European  idioms".  It  enjoyed  a  considerable  circulation 
in  manuscript.  Afterwards,  this  Latin  version  was 
rendered  into  Italian,  German  and  Dutch.  The  first  French 
translation  was  made  by  Andre  du  Ryer  in  1647;  two  years 
later  an  English  version  of  this  appeared,  made  by 
Alexander  Ross.  (18) 
The  second  Latin  version  was  made  directly  from  the 
Arabic  text  by  Ludovico  Marracci  and  issued  first  in 
1698,  and  later,  with  additions  and  annotations  by 
Reineccius,  in  1721.  (19) 
The  eighteenth  century  saw  a  translation  into 
English  directly  from  an  Arabic  original,  by  George  Sale; 
this  was  first  published  in  1734  and  was  reprinted  many 
times.  Sale  seems  to  have  followed  Marracci's  method  of 
studying  the  Arabic  commentaries.  He  frequently  quotes, 
in  his  footnotes,  that  of  al-Baydäwi.  In  the  first  pages 
of  his  version,  Sale  states  his  position  clearly 
regarding  the  religion  of  Islam  in  general  and  the  Qur'än 
in  particular: 
"I  imagine  it  almost  needless  either  to  make  an  apology 
for  publishing  the  following  translation,  or  to  go 
about  to  prove  it  a  work  of  use  as  well  as  curiosity. 
They  must  have  a  mean  opinion  of  the  Christian 
religion,  or  be  but  ill  grounded  therein,  who  can 
apprehend  any  danger  from  so  manifest  a  forgery...  But 
whatever  use  an  : impartial  version  of  the  Koran  may  be i.  3s 
of  in  other  respects,  it  is  absolutely  necessary  to 
undeceive  those  who,  from  the  ignorant  or  unfair 
translations  which  have  appeared,  have  entertained  too 
favourably  an  opinion  of  the  original,  and  also  to 
enable  us  effectually  to  expose  the  imposture...  "(20) 
Such  was  the  introduction  to  the  version  of  the 
Qur'än  with  which  the  English  Public  had  to  be  content 
for  some  150  years.  Its  influence  was  enormous  in 
producing  an  impression  of  Islam  in  the  minds  of  readers 
throughout  Europe,  since  this  "preliminary  discourse"  was 
translated  into  several  European  languages  and  published 
either  in  company  with  the  translation  into  that 
language,  or  separately.  It  was  even  translated  into 
Arabic,  by  Protestant  missionaries  in  Egypt.  (21) 
Undeniably  Sale's  translation  of  the  Qur'an  contains 
a  large  number  of  inaccuracies,  each  one  indicating  that 
he  could  not  have  fully  grasped  the  Arabic  of  the  Qur'än; 
examples  will  be  given  later  in  this  study.  But  despite 
this,  his  version  was  the  foundation  for  many  other 
English  and  European  translations  and  was  not  supplanted 
for  nearly  two  centuries.  In  Arberry's  words,  "the 
superiority  of  Sale  to  Ross  is  evident  in  every  line"  and 
his  English  style  "is  more  elegant  and  mature".  (22) 
With  the  rise  of  oriental  studies,  the 
interpretation  of  the  Qur'  an  inevitably  engaged  the 134 
interest  of  scholars,  who  applied  different  approaches  to 
this  field.  The  next  English  translation  of  the  Qur'än, 
made  by  Rodwell,  first  published  in  1861,  and  taken  up  by 
Everyman's  library  in  1909,  had  the  siras  arranged  in 
chronological  order.  Rodwell  gives  the  following 
justification  for  this  somewhat  arbitrary  procedure: 
"The  arrangement  of  the  suras  in  this  translation  is 
based  partly  upon  the  traditions  of  the  Muhammadans 
themselves,  with  reference  especially  to  the  ancient 
chronological  list  printed  by  Weil  in  his  Mohammad 
der  Prophet,  as  well  as  upon  a  careful  consideration 
of  the  subject  matter  of  each  separate  süra  and  its 
probable  connection  with  the  sequence  of  event:  in  the 
life  of  Muhammad.  Great  attention  has  been  paid  to 
this  subject  by  Dr  Weil  in  the  work  just  mentioned;  by 
Mr  Muir  in  his  life 
of  Mohamet,  who  also  publishes  a 
chronological  list  of  Sura's,  21  of  which  he  admits 
have  "not  yet  been  carefully  fixed";  and  especially  by 
Nöldeke,  in  his  Geschichte  des  Qörans  ...  from  the 
arrangement  of  this  author  I  see  no  reason  to  depart 
regarding  the  later  Sura's.  It  is  based  upon  a 
searching  criticism  and  minute  analysis  of  the 
component  verses  of  each,  and  may  be  safely  taken  as  a 
standard,  which  ought  not  to  be  departed  from  without 
weighty  reasons".  (23) 
Thus,  in  order  to  find  a  particular  süra  in  Rodwell's 
version,  one  first  has  to  consult  a  comparative  table  of 
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Rodwell  criticized  Sale  for  having  followed  Maracci 
too  closely,  "especially  by  introducing  his  paraphrastic 
comments  into  the  body  of  the  text"  and  "his  constant  use 
of  Latinized  instead  of  Saxon  words".  He  also  attempted 
in  his  translation  to  imitate  the  style  of  the  Arabic 
original.  As  regards  "the  more  brief  and  poetical  verses 
of  the  earlier  suras"  he  translated  them  "with  freedom 
from  which  I  have  altogether  abstained  in  the  historical 
and  prosaic  portions;  but  I  have  endeavoured  nowhere  to 
use  a  greater  amount  of  paraphrase  than  is  necessary  to 
convey  the  sense";  he  also  has  "nowhere  attempted  to 
represent  the  rhymes  of  the  original".  Observing  the 
considerable  merits  of  this  work,  Margoliouth  asserted 
that  Rodwell's  translation  "aims  at  correctness  without 
sacrificing  the  right  effect  of  the  whole  to 
over-insistence  on  small  details".  (24) 
In  1880,  EH  Palmer  produced  his  English  translation 
of  the  Qur'än,  which  was  published  in  Sacred  Books  of 
the  East  for  Oxford  University  Press.  It  comprises  two 
volumes  and  demonstrates  a  considerable  poetic  talent.  In 
his  translation,  he  did  not  adopt  the  chronological 
rearrangement  attempted  by  his  predecessor;  instead,  he 
divided  the  text  into  paragraphs  of  varying  length, 
abandoning  the  italics  used  by  Sale  and  Rodwell. 
The  most  significant  of  English  translations,  is 136 
that  made  in  1937-9  at  Edinburgh,  by  Richard  Bell,  who  in 
his  two-volume  work  took  the  Qur'an  to  pieces  and  put  it 
together  again.  lie  attempted  to  analyse  the  methods 
employed  by  the  'collectors'  of  the  text  and  illustrated 
these  by  means  of  various  typographical  devices.  His 
reconstruction  of  the  text  extends  to  individual  verses 
and  even  parts  of  verses,  and  his  translation  is  set  up 
in  a  kind  of  tabular  form,  in  order  to  show  the  original 
composition  of  the  work;  consequently  it  is  extremely 
difficult  to  use  for  someone  with  no  knowledge  of  the 
original.  This,  perhaps,  calls  attention  to  the  problems 
raised  by  certain  features  of  the  external  form  of  the 
Qur'anic  text,  which  will  be  discussed  later. 
The  Koran  interpreted,  by  A.  J.  Arberry,  appeared  in 
1955.  His  work  is  distinguished  for  its  literary 
qualities  and  style.  His  approach  to  the  text  was  so 
conscientious  as  to  cause  him  to  agree  with  those  who 
held  that  it  was  untranslatable;  this  is  apparent  even 
from  the  title  he  gave  to  his  work.  In  his  introduction, 
he  says: 
, 
"the  rhetoric  and  rhythm  of  the  Arabic  of  the  Koran  are 
so  characteristic,  so  powerful,  so  highly  emotive, 
that  any  version  whatsoever  is  bound  in  the  nature  of 
things  to  be  but  a  poor  copy  of  the  glittering 
splendour  of  the  original". 
His  main  aim  in  this"new  version  was  to: 137 
"imitate,  however  imperfectly,  those  rhetorical  and 
rhythmical  patterns  which  are  the  glory  and  the  sub- 
limity  of  the  Koran".  (25) 
Accordingly  he  divides  each  sura  into  rhetorical 
units  that  terminate  with  a  rhyming  word;  these 
terminations  are  indicated  by  a  short  line.  However,  when 
there  is  no  room  for  determining  these  units,  he  takes 
the  liberty  of  "making  corresponding  variations  in  my  own 
rhythmical  patterns".  (26)  A  close  study  of  his 
translation  will  show  that  Arberry  overemphasizes  the 
aspect  of  rhyme  in  the  original  text,  at  the  expense-  of 
I.  is  structure  aiid  the  relat.  ioni  of  Il  is  t.  o  the  coriLent;. 
For  example,  he  re-arranges  a  number  of  s5-ras  (eg.  1-8) 
in  such  a  way  that  verses  are  renumbered:  verses  30-55  of 
sura  3  in  Arberry  are,  in  fact,  verses  33-63  of  the 
original  text,  while  verses  109-120  of  sura  5  are  verses 
112-123.  Thus,  his  translation  seems  to  be  unbalanced 
which  in  turn  distorts  the  syntax  and  the 
thematic-structural  unity  of  the  original  text,  which  may 
be  looked  upon  by  a  target  reader  as  lacking  logical 
harmony. 
It  was  not  until  the  20th  century  that  the  first 
English  versions  of  the  Qur'an  made  by  Muslims  appeared. 
It  is  believed  that  it  was  of  6Abdul  Hamid  which  was 
introduced  in  1962-8,  at  Decca,  comprising  three  volumes, 
the  second  edition  of  which  appeared  in  1965-8.  However, 138 
one  may  assume  that  the  most  prominent  English  versions 
of  the  Qur'än  are  those  made  by  6Abdullah  Yusuf  6Ali 
and  Marmaduke  Pickthall.  Unlike  some  other  previous 
translations,  these  versions  are  not,  of  course, 
characterised  by  any  preconceived  hostile  attitude. 
In  1930,  Pickthall  produced  his  version,  The 
Meaning  of  the  Glorious  Qur'än,  which  was  published  in 
London.  He  had  achieved  a  certain  repute  as  a  novelist, 
with  distinct  literary  gifts.  In  the  preface  to  his  work 
he  indicates  that  he  is  presenting  to  English  readers 
what  Muslims  hold  to  be  "the  meanings  of  the  words  of  the 
Qur'an,  and  the  rya  tur.  e  of  the  [look,  in  riot  unworthy 
language  and  concisely  with  a  view  to  the  requirements  of 
English  Muslims".  (27) 
However,  this  very  statement  gives  rise  to  not  a 
little  confusion  between  what  he  terms  the  "meaning  of 
the  words"  and  the  title,  "the  meaning  of  the  Glorious 
Qur'än";  secondly,  no  clues  are  provided  to  clarify  in 
what  sense  the  nature  of  the  book  is  explained  by  the 
translation,  even  in  the  introduction;  finally,  he  makes 
no  specific  mention  of  the  requirements  of  English 
Muslims. 
Ile  also  asserts  the  untranslatability  of  the  Qur'än, 
while  translating  it.  He  maintains,  on  religious  grounds, 
that  what  he  has  produced  is  to  be  called  'the  meaning  of 139 
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A  translation  by  A.  Y.  6Ali  first  appeared  in  1934 
in  Lahore  and  is  frequently  reprinted  all  over  the 
World.  His  English  interpretation  appears  together  with 
the  original  Arabic  text  in  parallel  columns,  keeping  the 
original  numerical  markings  of  t:  he  verses.  By  making  a 
verse  by  verve  reiicler  i  ug,  he  1ºrO(lºire  ,a  rat.  lºer  º.  neasy 
structure,  in  which  he  divides  each  section  into 
paragraphs  indicated  by  flowery  initial  letters,  as  a 
further  aid  to  the  reader.  For  6Ali,  these  sections  and 
paragraphs  indicate  the  logical  divisions  of  the  sura. 
This,  in  fact,  indicates  his  awareness  of  how  problematic 
a  sura  may  appear  to  be  in  a  translation.  (28) 
Generally  speaking,  his  translation  seems  to  operate 
on  two  levels:  the  first  is  that  he  translates  on  a  verse 
by  verse  basis,  guided  by  the  original  Arabic  text  on  the 
right  side  of  the  page;  the  second  is  that  he  indicates  a 
division  into  sections  and  paragraphs.  However,  these  two 
levels  seem  to  be  unrelated,  for  it  is  not  very  clear  how 
these  sectional  divisions  can  help  the  reading  and  the 
comprehension  of  the  message  of  the  original.  These 140 
divisions  are  not  part  of  the  original  and  may,  in  fact, 
cause  difficulties  to  the  reader  in  his  approach  to  the 
sura;  the  situation  is  not  improved  by  these  sections 
being  preceded  by  what6Ali  calls  "a  running  commentary  in 
rhythmic  prose  or  free  verse". 
In  the  past  60  years,  over  20  English  translations  of 
the  Qur'an  have  been  produced.  We  include  four  of  these 
in  our  study. 
The  first  of  these  was  made  by  Dawood.  His 
translation  of  The  Koran,  the  first  in  contemporary 
English,  was  pub  Ii  .  lied  an  Penqu  i.  n  No.  1001  1n  1954  and 
has  since  been  printed  in  over  fifteen  editions.  Dawood 
claims  that  the  Koran  is  the  earliest  and  by  far  the 
finest  work  of  classical  Arabic  prose.  For  him,  the  Koran 
is  not  only  one  of  the  greatest  books  of  prophetic 
literature  but  also  a  literary  masterpiece  of  surpassing 
excellence.  He  describes  previous  translations  as  having 
practically  failed  to  convey  both  the  meaning  and  the 
rhetorical  grandeur;  this  in  his  view  was  a  consequence 
of  adhering  to  a  rigidly  literal  rendering  of  the  Arabic 
idioms. 
Throughout  his  rendering,  Dawood  often  refers  to  the 
commentaries  of  A1-Zamkhshari,  al-Baydäwi  and 
al-Jalälayn. Like  some  other  translators,  Dawood  does  not  follow 
the  traditional  arrangement  of  the  Quränic  süras,  rather 
he  begins  with  the  more  Biblical  and  poetic  revelations 
and  ends  with  the  much  longer,  and  often  the  more 
topical,  chapters.  This  kind  of  arrangement,  he  claims, 
is  primarily  intended  for  the  uninitiated  reader  who, 
understandably,  is  often  put  off  by  such  mundane  chapters 
as  "The  Cow"  or  "The  Table",  which  are  traditionally 
placed  at  the  beginning  of  the  Book. 
Unlike  his  predecessors,  Dawood  attempts  to  a  great 
degree  to  imitate  the  style  of  the  Arabic  original,  but 
with  more  brevity  and  abstinence  from  paraphrastic 
expressions  and  archaism.  He  thus  conveys  the  sense  of 
the  original  appropriately  and  brings  out  much  of  the 
"wild  charm"  of  the  Arabic.  One's  overall  impression  of 
this  translation  is  that  it  aims  at  correctness  without 
sacrificing  the  effect  of  the  whole  to  over-insistence  on 
small  details. 
Born  in  1900  as  Leopold  Weiss  in  a  Jewish  family  in 
Poland,  Asad  embraced  Islam  in  1926.  He  crowned  his 
lifetime's  research  with  an  ingenious  translation  into 
English  of  the  Qur'än,  published  in  1980  as  The 
Message  of  the  Qur'an.  In  his  translation,  Asad  always 
looks  for  the  most  intelligent  and  most  direct  manner  of 
explanation,  applying  the  latest  insights  of  linguistics 
and  natural  science. 
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This  work  is  based  on  a  life  time's  study  of  the 
Qur'an  and,  in  Asad's  words  is  "perhaps  the  first  attempt 
at  a  really  idiomatic  explanatory  rendering  of  the 
Qur'anic  message  into  a  European  language". 
In  his  translation  he  often  refers  to  various  Arabic 
exegeses  and  lexicons.  His  style  is  simple  and  lucid. 
Because  of  his  extensive  knowledge  of  Arabic  and  Islam, 
Asad  sometimes  uses  ideas  of  his  own  which  may  not  be 
prevalent  in  other  translators  works.  Most  of  his 
comments  are  suported  by  classical  exegetes.  In  many 
instances  he  makes  comparative  criticisms  of  Islam, 
Judaism  and  Christianity. 
He  is  primarily  addressing  his  work  to  Western 
readers.  He  therefore  adopts  certain  attitudes,  some  of 
which  one  may  accept  as  convincing,  but  others  of  which 
one  may  reject.  For  example,  he  considers  references  to 
miracles  or  supernatural  phenomena  as  allegories.  For 
example,  he  denies  the  miracles  of  Jesus,  accepted  by 
Muslims,  stating  that  resurrecting  the  dead  and  healing 
are  allegorical  references  to  spiritual  salvation. 
In  his  translation,  Asad  introduces  a  number  of  new 
terms  and  expressions,  such  as  "God-conscious",  "denyers 
of  truth"  and  "reality  which  is  beyond  the  human 
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terms  and  expressions  is  that  the  conventional 
translations  of  the  Arabic  terms  and  expressions  that 
they  represent  do  not  adequately  render  their 
comprehensive  connotations. 
As  regards  the  style  of  his  translation,  Asad  avoids 
using  unnecessary  archaisms,  which,  he  claims,  would 
confuse  the  contemporary  reader. 
One  of  the  famous  translations  produced  by  the 
Qadyanis  is  that  of  M.  G.  Farid.  The  edition  of  1981 
contains  comprehensive  linguistic  as  weil  as  religious 
comments.  Farid  maker,  not  a  small  number  of  comparative 
analyses  at  points  where  most  of  the  Qadyani  members 
differ  from  the  orthodox;  such  as  in  footnote  number  2359 
on  33:  41  where  he  considerably  stretches  the  meaning  of 
the  word  kh  tam  to  fit  in  whith  the  Qadyani  belief,  ie. 
that  Muhammad  is  not  the  last  Prophet  and  that  there  can 
be  divine  revelation  to  people  other  than  Prophets. 
Farid  also  uses  many  archaic  expressions  and  much 
paraphrasing.  The  explanations  of  many  important  Arabic 
words  and  expressions  he  gives  are  based  on  lexicons  of 
the  Arabic  language  such  as  Lisen  al"  Arab  and  Lane's 
lexicon.  As  regards  the  translation,  his  procedure 
is  to  take  the  meaning  of  every  word  on  both  the 
individual  and  the  contextual  level.  He  uses  italicized 
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rendering  appears  to  be  inadequate. 
Each  sura  is  preceded  by  an  introduction  where  he 
discusses  the  place  and  date  of  its  revelation.  Farid 
also  gives  a  summary  of  the  contents  of  each  süra  and  its 
relation  with  that  preceding  or  following  it. 
The  general  impression  given  by  his  work  is  most 
favourable  in  its  systematic  approach  and  its 
comprehensive  use  of  material.  However,  the  Qadyani 
tenor  of  many  of  his  footnotes  rather  detracts  from  its 
general  usefulness. 
The  Qur'an  by  T.  B.  Irving  is  claimed  to  be  the 
first  American  version  ever  produced.  For  Irving,  the 
Qur'an  is  untranslatable  into  any  tongue,  owing  to  the 
divine  nature  of  its  form  and  content.  Its  message, 
however,  may  be  interpreted.  This  interpretation,  claims 
Irving,  cannot  express  the  whole  range  of  connotations  of 
any  one  verse;  it  can  only  illuminate  some  aspects  of  the 
sense  of  the  original. 
The  general  style  he  adopts  in  his  translation  is, 
as  he  claims,  reverent  yet  contemporary  American  English. 
His  work  is  mainly  aimed  at  the  new  generation  of  English 
speaking  Muslims,  particularly  the  younger  ones. 
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simplest  equivalent  words  for  the  sake  of  easy 
understanding.  Therefore,  he  avoids  archaic  expressions 
in  order  to  appeal  to  present-day  readers. 
He  aims  to  create  a  version  which  represents  good 
American  English  prose  and,  as  he  claims,  can  be  used 
confidently  by  English-speaking  people.  Irving  maintains 
that  Arabic  is  paratactic  in  its  structure  while  English 
sytax  involves  a  large  number  of  subordinates;  he  does 
not,  therefore,  use  a  paratactic  form  of  expression  in 
his  translation. 
In  his  introduction  he  provides  a  brief  study  of 
particular  technical  terms  used  in  the  Qur'än  such  as 
Islam  ,  kufr  and  birr;  he  suggests  new  equivalents 
that  represent  more  adequately  the  Qur'anic  implications, 
as  they  may  be  understood  on  the  basis  of  traditional 
commentary.  Irving  also  holds  that  fresh  words  and 
concepts  should  be  introduced  to  the  English-speaking 
mind,  in  order  to  bring  out,  more  appropriately,  the 
connotations  of  the  Qur'an. 
His  work  is  arranged  either  in  prose  form  or  as 
rhythmic  free'verse,  depending  on  the  nature  of  the 
Arabic  original.  Ile  puts  the  more  lyrical  sections  in  the 
form  of  free  verse  and  rough  stanzas. 
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particular  attention,  for,  as  Irving  claims,  it  may  seem 
more  important  than  rhyming  today.  Thus  adjectives  which 
refer  to  the  Deity  are  capitalized,  as  are  other  key 
words  such  as  Path  and  Truth.  All  pronouns:  We,  He,  You, 
etc.,  representing  the  Deity  are  also  capitalized, 
including  their  possessive  forms,  (His,  Your,  Our,  etc.,  ) 
this  capitalization  is  employed  mainly  to  achieve  a  mood 
of  reverence. 
Instead  of  numbering  each  ;  diva,  Irving  uses  an 
asterisk  to  mark  the  beginning  of  a  verse;  two  asterisks 
indicate  the  fifth,  tenth  etc.,  verses;  triple  asterisks 
mark  the  100's.  lie  also  employs  marginal  headings  in  the 
outside  margin. 
In  the  conclusion  to  his  introduction,  Irving 
describes  most  of  the  previous  approaches  to  Islam  in 
general  and  the  Qur'an  in  particular  as  so  antiquated 
that  they  appear  to  have  little  connection  with  present 
circumstances.  Finally,  he  declares  that  his  work  is  not 
a  translation;  rather  it  is  a  version  and  a  modest 
tafsir. 
Generally  speaking,  unacceptability  of  translations 
of  the  Qur'an  is  due  either  to  inaccuracy  in  the 
translation  itself  or  to  tendentious  interpretation.  The 
English  of  some  translations  employs  extra  explanatory 
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The  archaic  English  of  translations  such  as  Pickthall's 
often  causes  a  certain  amount  of  difficulty  to  the  modern 
reader.  On  the  other  hand,  the  simplicity  of  certain 
other  translations  occasionally  becomes  merely  a  prosaic 
paraphrase  which,  does  not  convey  the  spirit  of  the 
original  either. 
Some  versions  are  difficult  to  work  with,  owing  to 
the  lack  of  numbering  of  the  verses,  as  in  Sale's, 
inconsistency  of  numbering,  as  in  Arberry's,  and 
re-arrangement  of  the  suras,  as  in  Dawood's. 
In  my  view,  Dawood's  version  is  better  than  most. 
This  is  because  of  his  literary  taste  in  choosing  precise 
yet  comprehensive  equivalents,  in  using  simple  yet 
expressive  language  and  avoiding  archaism.  However,  more 
commentary  would  have  been  welcome,  either  as 
introductory  matter  or  as  footnotes. 
In  the  above  rapid  review  of  the  history  of 
translating  the  Qur'an  into  English  by  both  Muslim  and 
non-  Muslim  Scholars,  a  number  of  other  versions  have 
been  left  out  of  account;  their  mention  would  add  little 
to  our  discussion.  It  appears,  however,  that  most  of 
these  translations  were  made  by  Scholars  whose 
mother-tongue  was  other  than  Arabic,  while  those  made  by 
Muslims  were 
6'ý  Scholars  whose  mother-tongue  was  neither 
Arabic  nor  English,  except  in  the  cane  of.  Pickthall  ahd 
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It  may  be  suggested,  at  this  point,  that  the 
problems  in  these  and  other  translations  is  the  lack  of 
determining,  in  advance,  meaningful  units  in  which  the 
transference  may  be  performed.  These  translations  differ 
only  visually,  whether  in  the  case  of  re-arranging  the 
suras,  or  using  rhymed  units,  or  dividing  the  text  into 
sections  and  paragraphs.  The  level  of  transference 
remains,  and  will  remain,  on  that  of  adherence  to  the 
structures  of  the  original.  The  main  aim  of  each 
translator  seems  to  have  been  to  achieve  an  improvement 
on  his  predecessors  rather  than  to  produce  a  version 
based  on  a  better  apprehension  and  closer  analysis  of  the 
original  text. 
There  are  a  considerable  number  of  factors  to  be 
taken  into  consideration  when  setting  out  to  translate 
the  Qur'an.  Firstly,  the  Qur'an  belongs  to  a  culture  with 
which  we  are  not  quite  familiar;  the  time,  as  well,  of 
the  Qur'anic  revelations  is  far  removed  from  ours.  It  is 
written  in  a  language  that  few  of  us  have  fully  and 
comprehensively  mastered.  This  gap  of  culture,  time  and 
language  is  great,  which  in  turn  increases  the  element  of 
interpretation  and  paraphrasing  required;  in  fact,  there 
is  no  way  round  this  if  a  maximum  degree  of  faithfulness 
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Generally,  a  translator  of  religious  texts  faces 
various  questions:  are  the  actual  words  of  the  original 
to  be  rendered  word-for-word?  or  must  the  subject  matter 
over-rule  the  words  so  that  the  full  significance  of  the 
original  is  brought  out?  Is  it  according  to  his  own 
apprehension  of  the  original  that  he  conveys  the  message? 
Does  he  act  as  a  stylist  or  a  Prophet?  What  about  obscure 
terms  of  high  doctrinal  significance?  Should  he  seek  the 
guidance  of  a  theologian? 
Presumably,  the  golden  rule  for  a  translator  of 
religious  texts  in  general  and  the  Qur'än  in  particular, 
is  that  he  should  adopt  a  middle-of-the-road  attitude, 
ie.  he  should  not  employ  an  extreme  word-for-word  method, 
neither  he  should  adhere  to  the  free  type  of  translation. 
Indeed,  a  word-for-word  rendering  is  not  often 
applicable,  for  undoubtedly  there  are  many  Arabic  words 
which  do  not  have  exact  equivalents  in  English  or  any 
other  language.  What  should  be  aimed  at  is  not  a  series 
of  exact  equivalents  that  do  not  make  sense  in  the 
context,  but  rather  the  production  of  an  impression  which 
is  similar  or  nearly  similar  to  that  produced  by  the 
original. 
Thus,  in  dealing  with  the  Qur'anic  text  for 
translation  purposes  one  should  ask  oneself: 
a.  what  is  said? 
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c.  what  is  meant? 
These  three  questions  constitute  a  firm  base  on  which  a 
translator  should  set  out  to  work.  The  result  may  be 
evaluated  as  to  whether  it  is: 
a.  accurate, 
b.  intelligible, 
c.  readable. 
To  be  accurate  in  rendering  any  passage  of  the 
Qur'an  one  has  to  be  fully  aware  of  the  exact  meanings  of 
the  Arabic  words  in  order  to  produce  their  English 
equivalents.  Of  course,  there  are  occasions  where  no 
sufficiently  accurate  equivalent  can  be  found.  In  such  a 
case,  additional  information  may  be  put  in  a  footnote. 
Intelligibility,  on  the  other  hand,  requires  that,  when 
translating,  it  is  not  enough  to  produce  a  series  of 
sentences  each  of  which  has  its  own  meaning,  the  argument 
should  run  smoothly  throughout  the  translation; 
transition  from  one  sentence  to  the  next  must  be  made 
logically  clear,  even  if  it  requires  introducing  words 
which  are  not  there,  but,  of  course,  implicit  in  the 
original.  Sentences  must  be  presented  in  a  form  which 
will  preserve  not  only  the  meaning  but  also,  as  much  as 
possible,  the  rhetoric  of  the  original.  As  far  as 
readability  is  concerned,  the  translation  should  attempt 
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will  be  interesting  not  only  to  the  learned  but  also  to 
the  layman  reader. 
However,  it  is  undeniably  true  that  the  art  of 
translation  is  one  in  which  to  attain  complete  success 
for  ever  is  impossible.  No  translation  is  final  even  if 
it  is  very  accurate,  intelligible  and  readable,  this  may 
be  evidenced  by  the  proliferation  of  translations  of  the 
Qur'an.  A  final  version  is  impossible  to  achieve;  it  is 
difficult  to  imagine  how  a  work  could  come  into  being 
that  suits  all  men  who  belong  to  a  specific  time  and 
place.  This  is  where  the  Qur'an  must  meet  them. 
As  mentioned  earlier  in  this  study,  there  have  been 
different  approaches  to  the  actual  process  of  translation 
which  reflect  the  focus  of  loyalty  that  the  translator 
adopts  while  undertaking  his  task,  whether  it  be  to  the 
source  language  or  the  target  language. 
In  modern  linguistics  these  traditional  types  are 
replaced  by  newer  ones,  in  some  cases  the  term  "type"  is 
substituted  by  the  term  "equivalence".  The  following  are 
some  of  the  new  types  of  translation  touched  upon  in 
modern  translation.  studies. 
1.  A  type  based  on  the  translator's  aim: 
As  stated  earlier,  there  are  four  types  of 152 
translation  which  may  be  determined  by  the  aim  of  the 
translator:  the  aesthetic-poetic,  the  linguistic,  the 
ethnographic  and  the  pragmatic.  These  types  were 
suggested  by  Casagrande  who  also  asserted  that  "the  same 
material  approached  with  those  various  goals  in  mind  may 
yield  different  translations,  but  given  the  translator's 
aim  they  may  nevertheless  be  equally  valid".  However,  he 
holds  that  these  four  aims  occur  in  a  mixed  rather  than  a 
pure  form.  (29) 
2.  Dynamic  equivalent  type: 
Although  this  type  is  directly  linked  with  Bible 
translation,  Nida  indicates  that  it  is  "all  inclusive", 
in  the  sense  that  it  is  applicable  to  all  types  of  texts. 
By  establishing  a  comparison  between  dynamic  equivalence 
and  formal  equivalence,  Nida  explains  how  they  operate  in 
the  actual  process  of  translating.  As  regards  formal 
equivalence,  he  points  out  that  it  is  "designed  to 
reveal  as  much  as  possible  the  form  and  content  of  the 
original  message".  fie  maintains  that  formal  equivalence 
translation  helps  in  explaining  less  intelligible 
passages  in  the  original;  these  are  supplemented  in 
marginal  notes.  On  the  other  hand,  dynamic  equivalence 
involves  certain  adjustments  in  terms  of  both  the  target 
reader  and  culture.  It  also  involves  linguistic 
appropriateness  on  both  grammatical  and  lexical  level. 
Grammatical  adjustments  are  not  difficult  to  undertake lbJ 
since  they  are  "dictated  by  the  obligatory  structures"  of 
the  target  reader.  (30) 
However,  Nida  asserted  that  it  is  on  the  level  of 
lexical  adjustments  that  most  problems  emerge,  for  "no 
translation  that  attempts  to  bridge  a  wide  cultural  gap 
can  hope  to  eliminate  all  traces  of  the  foreign  setting", 
owing  to  the  occurence  of: 
a.  functional  equivalents,  which  involve  the  supplying 
of  footnotes;  this  is  a  characteristic  procedure  in 
formal  equivalence  translation. 
b.  Optional  and  obligatory  equivalents  where,  as  Nida 
indicates,  loss  of  meaning  is  inevitable  through  a  number 
of  elements  in  both  source  and  target  language;  these 
include  such  features  as  morphological  (tense,  gender 
...  etc)  or  formal  as  word  order,  arrangements  of 
attributes,  etc.  This  loss  of  meaning  in  turn  requires 
the  addition  of  some  semantic  elements  to  provide  a 
roughly  equivalent  message.  For  Nida,  this  provides  a 
justification  for  a  certain  amount  of  expansion  in  formal 
elements  (eg.  word  order  and  arrangement  of  attributes) 
for  a  translation  to  be  meaningful.  (31) 
In  fact,  the  application  of  the  dynamic  equivalent 
type  depends  upon  a  variety  of  considerations,  including 
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the  setting  of  the  communication  and  the  purpose  of  the 
translation.  Nevertheless,  this  seems  to  be  inapplicable 
in  actual  practice,  because  the  extent  of  either  adding 
or  eliminating  these  features  in  a  translation  is  not 
specified  and  somewhat  abstract.  This  in  turn  shows  that 
dynamic  equivalence,  as  a  type  of  translation,  involves  a 
certain  amount  of  problems  in  its  application.  (32) 
3.  Overt/covert  types: 
These  two  types  were  suggested  by  House,  who  divided 
texts  into: 
a.  Interpersonal  texts  such  as  religious  texts.  For  these 
texts,  she  suggested  what  she  called  "overt  translation", 
in  which  a  translation  must  overtly  be  a  translation,  not 
a  "second  original". 
b.  Ideational  texts  which  are  not  source-culture  linked, 
such  as  scientific  texts.  For  these  texts,  House 
suggested  what  she  called  "covert  translation",  in  which 
a  translation  should  enjoy  the  status  of  an  original 
source  text  in  the  target  culture.  (33) 
In  practice,  the  overt  and  covert  types  of 
translation  are,  to  some  extent,  somewhat 
indistinguishable,  for  there  are  a  large  number  of  texts 
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inter-connected  manner  in  order  to  produce  an  adequate 
representation  of  an  original  source  language  text. 
4.  Semantic/Communicative  types: 
Newmark  suggested  two  types  of  translation,  which, 
unlike  other  types  of  translations  (such  as  the  literal, 
the  interlinear  and  the  free,  that  serve  special 
purposes),  are  appropriate  to  any  text.  These  two  are: 
a.  Communicative  translation,  in  which  the  translator 
attempts  to  produce  the  same  effect  on  the  target 
language  reader:  an  war,  produced  by  the  original 
on  the  source  language  readers.  He  describes  this 
type  as  clear,  smooth  and  simple,  and  untranslatable. 
b.  Semantic  translation,  in  which  the  translator 
attempts  to  produce  the  precise  contextual  meaning  of 
the  author  within  the  syntactic  and  semantic 
constraints  of  the  target  language.  This  type, 
according  to  Newmark,  is  more  complex,  awkward  and 
detailed;  thus  it  overtranslates.  (34) 
However,  Newmark  stated  that  there  is  no  one 
communicative  nor  one  semantic  method  of  translating  a 
text.  There  are,  in  fact,  a  widely  overlapping  band  of 
methods.  He  also  compared  these  two  types  with  House's 
overt  and  covert  types  indicating  that  they  correspond  to 
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In  the  above  brief  discussion  of  translation  types 
the  actual  procedure  of  translating  may  best  be  achieved 
within  the  framework  of  the  dynamic  and  the 
communicative/semantic  types.  In  the  dynamic  equivalence 
translation  the  procedure  consists  of  analysis,  transfer 
and  restructuring  stages.  The  analysis  stage  involves 
studying  closely  the  surface  structure  in  terms  of 
grammatical  relationships  and  the  meaning  of  words  and 
combination  of  words.  As  regards  the  transfer  stage,  Nida 
considers  it  as  an  undefinable  one  because  the  manner  in 
which  language  data  are  stored  in  the  brain  is  unknown. 
In  the  restructuring  stage  the  concern  is  with  producing 
an  appropriate  style,  which  depends,  to  a  great  extent, 
on  the  purpose  of  the  translation  that  underlies  the 
choice  of  ways  to  render  a  particular  message.  The 
purpose  may  be  to  convey  information,  to  suggest  a 
particular  mode  of  behaviour  or  to  make  ah  action 
explicit  and  compelling.  Nevertheless,  the  final 
rendering  will  be  informative  and  fully  intelligible. 
(35) 
According  to  Newmark  the  actual  procedure  of 
translating  consists  of  two  stages: 
a.  Cognitive  or  analytical:  a  pre-translation  procedure 
which  may  be  performed  on  the  SL  text  to  convert  it  into 
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b.  Final  translation:  where  the  translator  should  respect 
the  conventions  of  the  target  language  in  terms  of 
reproducing  the  thought-content  of  the  TL.  This  stage 
emerges  in  such  a  way  that  the  exact  meaning  or  function 
of  the  words  become  apparent  as  they  are  used.  (36) 
Newmark's  two  stages  may  perhaps  be  further  divided 
or  defined;  there  are  three  essential  procedures,  of 
which  the  second  belongs  partly  to  the  first  and  partly 
to  the  second  stage.  This  is  what  Nida  and  Taber  appear 
to  have  in  mind  when  they  state  that  the  translator  "will 
constantly  swing  back  and  forth  between  the  analytical 
and  restructuri  t  process  by  way  of  the  tr.  ansf_er  ... 
which  is  done  in  split-second  fashion.  "  (37) 
These  three  procedures  are:  comprehension,  processing, 
and  transference. 
A  good  translation  of  any  text  is,  of  course,  the 
outcome  of  a  full  and  accurate  apprehension  of  the 
original  message.  The  translator  should  attempt  to  reach 
the  spirit  and  tone  of  the  original  text  through  an 
adequate  knowledge  of  the  SL  conventions,  nuances  and 
culture;  and  to  be  fully  acquainted  with  its  subject 
matter.  The  translator  should  also  carry  out  a  detailed 
literal  translation,  as  far  as  possible,  necessarily  in 
short  units,  but  looking  out  for  links  between  one  and 
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Lexis  and  syntax  must  be  determined,  as  far  as 
possible  at  this  stage,  independently  of  any 
considerations  except  those  of  the  text  itself.  The 
external  factors  may  now  be  applied,  in  order  to  modify 
the  purely  textural  version.  In  the  case  of  the  Qur'an 
there  are  a  large  number  of  matters  that  require 
consideration;  this  is  where  commentaries  and  works  on 
Qur'anic  studies  should  be  consulted.  Some  of  the 
factors  that  have  to  be  dealt  with  at  this  stage,  since 
they  will  not  necessarily  have  emerged  in  the  previous 
stage,  are: 
Muhkamät  and  Mutashäbihät  Verses: 
Although  there  has  been  constant  dispute  on  the 
subject,  it  has  generally  been  accepted  that  the  Qur'än 
itself  states  that  its  verses  are  of  two  types,  both  of 
which  are  fundamental  components  of  its  text,  eg.  3:  7. 
These  two  types  are  called  Muhkamät  and  Mutashäbihät. 
The  Muhkamät  verses  are  those  verses  which  are  clear  by 
themselves  and  have  only  one  dimension  of  meaning;  thus 
they  are  independent.  The  Mutashabihät  verses,  on  the 
other  hand,  are  unclear  verses,  which  can  have  more  than 
one  dimension  of  meaning  and  hence  require  further 
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It  is  generally  accepted  among  Muslim  Scholars  that 
Muhkamät  verses  deal  with  topics  such  as  halal  and 
haräm,  rules  of  inheritance  and  punishment;  those  that 
deal  with  more  complex  topics  such  as  life  after  death, 
the  true  nature  of  the  Day  of  resurrection  and  the  divine 
attributes,  are  Mutashäbihät. 
The  mutashabihät  verses  may  be  briefly  classified 
as  follows: 
a.  those  that  present  difficulty  owing  to  obscurity  of 
vocabulary,  eg.  80:  31  (abbä)  and  37:  94  (yaziffün),  or 
ambiguity  of  vocabulary,  eg.  48:  10  (yad)  and  39:  67 
(yamin). 
b.  those  that  present  difficulties  in  syntax,  such  as  the 
elliptical  quality  of  4:  3  and  the  word  order  of  18:  2. 
c.  those  that  have  specific  connotations,  such  as  verses 
pertaining  to  divine  attributes,  eg.  20:  5. 
d.  those  combining  both  lexical  and  semantic  obscurity 
owing  to: 
i-  uncertainty  as  to  whether  they  should  be  regarded  as 
general  or  specific,  eg.  9:  5. 
ii  -  uncertainty  of  the  significance  of  the  sequence  in 
which  they  occur,  eg.  4:  34. 
iii  -  particular  cultural  references  that  they  contain, 
eg.  2:  189  and  9:  37. 160 
6Amm  and  Khäss  Verses: 
It  is  also  important  to  distinguish  between  verses 
classified  as  6amm  and  those  classified  as  khäss. 
6Amm  verses  are  those  which  have  a  wide  general 
application.  Khäss  verses  are  those  which  are 
restricted  in  their  application  to  particular  people, 
times  or  circumstances.  There  are  basically  three  types 
of  6ämm  verses: 
a.  Those  with  general  timeless  application,  eg.  4:  176 
and  18:  49. 
b.  Those  apparently  general,  but  actually  specific  in 
application,  og.  3:  1.73,  where  u,  ar;  (peop]  e)  refers 
to  one  person,  namely  Nab  im  b.  Mash  üd,  and  3:  39, 
where  the  Archangel  Jibril  is  referred  to  as 
mal5'i.  ka  (angels). 
c.  Those  often  referred  to  as  al-6Amm  al-Makhsüs, 
(specified  general),  such  as  3:  97  where  the  word  näs 
includes  in  its  legal  ruling  all  Muslims  -  but 
certain  exceptions  are  made.  (38) 
Khäss  verses  are  of  two  main  types:  muttasil 
(connected)  and  munfasil  (detached).  The  muttasil 
type  has  the  following  forms: 
i.  Istithnä'  (exceptions),  eg.  24:  4-5  and  5:  33-4. 
ii.  Sifa  (description),  eg.  4:  23. 
iii  Shart  (condition),  eg.  2:  1.80  and  24:  33. 
iv.  Ghäya.  (objective  or  aim),  eg.  2:  196  and  222. 
v.  Badal  al-ba6d  min  al-kull  (specification),  eg. 161 
3:  97.  (39) 
The  munfasil  type  requires  its  exegetical  material 
from  the  Qur'an  itself:  eg.  2:  228  is  made  more  specific 
by  65:  4  and  33:  49;  from  hadith  :  2:  275,  for  example, 
permits  trading  in  general  while  a  tradition  in 
al-Bukhäri  excludes  certain  types  of  trade;  from  ijmä6 
(consensus):  eg.  4:  11,  the  ruling  of  which  is  confined  to 
the  free-born,  thus  excluding  slaves,  and  from  q1yas 
(analogy):  eg.  24:  2  is  made  more  specific  by  means  of 
analogy  with  4:  25. 
Mantüq  and  Mafhüm  of  Verses: 
Also  important  is  differentiation  between  mantug 
(surface  meaning)  and  mafhüm  (deeper  meaning).  Mantüg 
is  of  the  following  types: 
i-  Nass  (clear  and  decisive)  in  its  wording  and 
meaning,  eg.  2:  196. 
ii  -  Zähir  (clear)  in  its  wording  but  (ambiguous)  in 
its  meaning,  eg.  2:  173. 
iii-  Mu'awwal  (ambiguous)  in  its  wording  and  meaning 
-  terms  used  metaphorically,  eg.  17:  24. 
iv  -  Dalalat  al-igtid  '  (elliptical)  meaning  but 
(clear)  wording,  eg.  2:  184. 
v-  Dalälat  al-ishära  (clear)  meaning  but  (ellipti- 
cal)  wording,  produced  by  stylistic  devices  such  as 
the  word-order,  eg.  2:  187.  (40) 162 
Mafhum  is  of  two  main  types.  The  first  is  called 
mafhum  muwafaga,  in  which  the  implication  agrees  with 
the  wording  of  the  text  and  what  may  be  deduced  by 
analogy  from  it,  eg.  17:  23  and  4:  10.  The  second  type  is 
called  mafhüm  mukhälafa,  where  the  implication  is  at 
variance  with,  and  even  the  opposite  of,  what  is  stated 
in  the  text,  eg.  49:  6  and  5:  95. 
Rules  of  Waqf  and  Ibtidä': 
A  knowledge  of  al-wagf  wa-l-ibtidä'  is  also 
important.  In  18:  2,  for  example,  a  pause  is  essential 
after  the  word  6iwaia 
,  resuming  the  passage  with 
gayyimä.  A1-Suy5ti,  in  this  connection,  identifies 
another  feature,  that  is  al-mawsül  lafza  wa-l-mafsül 
mar-na.  (The  lexically  connected  and  semantically 
detached);  7:  189  provides  an  example.  The  story  of  Adam 
and  Hawwä'  (Eve)  is  immediately  followed  by  a  passage 
concerning  Shirk,  which  seems  to  have  become  attached 
to  the  Adam  and  Eve  story  owing  to  similarity  of 
phraseology.  However,  a  careful  reader  can  detect  this 
because  of  the  change  of  verbs  and  pronouns  from  dual  to 
plural  at  this  point. 
Pronouns: 
Pronouns  generally  in  the  Qur'än  are  a  fertile 163 
source  of  ambiguity.  Their  frequent  use,  sometimes  with  a 
phrase,  rather  than  a  noun,  as  referent,  is  a  unique 
feature  of  the  style  of  the  Qur'an.  In  33:  35,  for 
instance,  the  pronoun  lahum  (for  them)  refers  to 
twenty  nouns  mentioned  several  verses  earlier.  24:  31 
contains  the  largest  number  of  pronouns  in  any  single 
verse,  namely  25.  These,  of  course,  have  to  be 
appropriately  allocated  for  a  proper  understanding. 
Third  person  pronouns,  which  are  common  in  the 
Qur'än,  are  frequently  ambiguous  in  their  reference,  eg. 
2:  178,  where  it  is  not  altogether  clear  to  which  person 
the  pronoun  of  i  layhi:,  refer  n.  A  pronoun  may  refer  to  a 
hidden  noun,  as  in  56:  83  and  38:  32.  Again,  it  may  refer 
to  one  of  a  number  of  nouns  mentioned  earlier  in  the 
text,  eg.  2:  45.  In  some  cases  a  pronoun  is  in  the  dual, 
while  actually  referring  to  one  noun,  eg.  55:  22.  In 
other  cases  it  is  simply  difficult  to  see  what  the 
referent  of  a  pronoun  is,  eg.  duhähä  in  79:  46. 
Definite  and  Indefinite  Nouns: 
Another  feature  that  affects  comprehension  is  the 
idiosyncratic  usage  of  definite  and  indefinite  nouns.  The 
indefinite  raiul  in  28:  20,  for  example,  refers  to  a 
perfectly  regular  undefined  noun.  In  2:  96,  hayat  refers 
to  a  particular  class  of  thing  as  does  ma'  in  24:  45, 
where  one  might  well  expect  the  definite  article. 1b4 
Indefinite  nouns  are  generally  used  for  emphasis, 
eg. 
liarb  in  2:  279,  and  to  indicate  abundance,  eg.  air 
in  26:  41,  or  both,  eg.  rusul  in  35:  4. 
Repetition  of  a  Noun: 
Repetition  of  a  noun  frequently  occurs,  either  in 
the  same  verse  or  in  adjacent  verses.  Certain 
conventions  may  be  remarked  on  in  such  cases  of 
repetition: 
i.  when  the  repeated  nouns  are  definite,  eg.  1:  6-7  and 
40:  36-7,  the  second  noun  generally  has  the  same  referent 
as  the  first. 
ii.  when  the  repeated  nouns  are  indefinite,  eg.  30:  54, 
the  referents  are  generally  different. 
iii.  when  the  first  repeated  noun  is  indefinite  and  the 
second  is  definite  eg.  24:  35,  both  have  the  same 
referent. 
iv.  when  the  first  repeated  noun  is  definite  and  the 
second  is  indefinite,  the  referents  may  be  the  same  or 
different,  depending  on  the  context.  In  30:  55,  for 
example,  the  referent  of  the  second  noun  is  different 
from  that  of  the  first,  whereas  in  39:  27-8  both  nouns 
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Singular  and  Plural  forms: 
The  use  of  singular  and  plural  forms  is  another 
feature  of  the  Qur'än.  A  number  of  words  occur  only  in 
their  plural  form,  with  different  words,  although  with 
similar  connotation,  being  employed  for  the  singular. 
Albäb,  for  example,  is  used  throughout  the  Qur'än  to 
indicate  "(men  of)  understanding",  as  in  39:  21;  for  the 
singular  of  this  concept  galb  is  used,  eg.  in  50:  37. 
The  context  in  which  and  is  used,  in  65:  12,  indicates 
clearly  that  it  is  treated  as  a  plural  here. 
Moreover,  singularity  and  plurality  have  additional 
connotations.  The  word  samä'  (heaven),  for  example, 
when  used  in  the  plural  form  samäwät,  as  in  59:  1, 
connotes  "abundance  and  greatness,  "  whereas  in  its 
singular  form  it  merely  indicates  location,  eg.  67:  16. 
Another  example  is  the  word  rih  (wind)  whose  singular 
connotes  "punishment",  eg.  30:  51,  while  its  plural  form 
connotes  "mercy",  eg.  2:  164  and  15:  22. 
Nominal  and  Verbal  forms: 
I.  The  use  of  nominal  or  verbal  forms  also  has 
considerable  significance.  The  nominal  basit,  for 
example,  in  18:  18,  is  meant  to  emphasize  the  posture  of 
the  dog  of  ashäb  al-Kahf;  yunfigun  in  3:  134  denotes 
continuous  action.  The  accusative  salama  in  51:  25  acts 166 
as  a  form  of  indirect  speech,  while  the  Prophet  Ibrahim's 
reply  in  the  nominative  is  direct  speech,  thus  making  his 
return  of  the  angels'  greeting  more  vivid  than  theirs. 
A1-Suyuti  thus  concludes  that  the  nominal  form  is  more 
emphatic  and  effective  than  that  of  the  verbal  form. 
(42) 
Conjunctions: 
The  use  of  conjunctions  should  also  be  noted  For 
instance,  the  employment  of  wa-I  fa-  and  thumma  in 
26:  79-81  has  a  specific  significance;  according  to  the 
tafsir,  wa  implies  that  the  provision  of  food  and 
drink  was  not  necessarily  in  that  order,  fa  connotes 
the  passage  of  an  insignificant  period  of  time  between 
illness  and  cure,  and  thumma  connotes  the  passage  of  a 
large  period  of  time  between  death  and  resurrection. 
(43) 
The  Verbs  Käna,  Lae  alla  and  6  asä: 
Another  problematic  feature  is  the  employment  of 
particular  verbs  such  as  kana 
, 
la6alla  and 
6asä.  Käna  is  the  most  frequently  used  of  these;  it 
belongs  to  the  nagis  (incomplete)  class,  because  it 
cannot  constitute  a  complete  proposition  with  the  subject 
which  it  comprises,  or  to  which  it  relates.  (44)  Käna 
is  often  divested  of  all  signification  of  time,  where  it 167 
functions  as  a  copula.  Al-Rani  identifies  a  number  of 
uses  of  kana  in  the  Qur'an: 
i-  To  indicate  timelessness,  eg.  4:  170  and  all  verses 
dealing  with  divine  attributes. 
ii  -  To  indicate  an  action  that  has  taken  place, 
definitely  in  the  past,  eg.  27:  48. 
iii  -  To  indicate  a  natural,  and  persisting  attitude,  eg. 
3:  110. 
iv  -  To  indicate  the  end  result  of  a  certain  attitude, 
eg.  2:  34. 
v-  To  indicate  a  general  negative  truth,  eg.  8:  67.  (45) 
La-balla  is  a  verb  denoting  possibility,  hope  or 
fear;  however,  in  the  words  of  God  it  often  expresses 
certainty.  It  also  frequently  signifies  something 
approaching  "in  order  to".  6Asä  is  another  verb 
denoting  possibility,  desire,  hope  or  fear,  and,  in  the 
words  of  God,  often  expressing  certainty,  eg.  2:  216.  (46) 
There  is  a  number  of  other  features  of  language  and 
usage  that  present  particular  problems  in  the 
interpretation  of  the  Qur'an  and  hence  the  procedure  of 
comprehension;  these  will  be  discussed  later. 
{  In  the  next  stage,  the  translator  has  to  decide  on 
the  type  of  language  in  general,  and  in  particular  the 168  r 
rendering  of  problematic  terms,  expressions  and 
idiosyncrasies  of  language  and  style.  This  can  best  be 
achieved  through  the  provision  of  relevant  information  to 
guide  the  target  reader  through  the  translated  text  by 
means  of: 
a.  The  provision  of  an  introduction  which  prepares  the 
target  reader  to  approach  the  translated  text  with  full 
awareness  of  the  peculiar  features  of  the  original  and 
their  implications  in  the  translated  form.  In  certain 
cases  these  implications  cannot  be  fully  indicated  in  the 
body  of  the  translation,  thus  the  information  provided  in 
the  introduction  will  elucidate  them.  This  principle  of 
"introduction"  is  common  in  most  of  the  available 
translations  of  the  Qur'än.  Nevertheless,  some  of  these 
introductions  appear  to  be  inspired  by  hostile 
intentions,  eg.  Sale's  introduction.  Such  introductions, 
in  fact,  may  be  considered  of  no  great  help  to  the  target 
reader.  Introductions,  in  general,  should  be  informative 
in  'a  way  that  acquaints  the  target  reader  with  not  only 
the  principles  underlying  the  translation  but  also  with 
the  message  in  its  original  form.  One  of  the  best 
introductions  is  that  made  by  al-Mawdüdi,  included  in  the 
translation  of  A.  Y.  6Ali.  The  provision  of  an 
introduction  to  each  sura  may  also  be  helpful  to  the 
target  reader;  this  should  give  a  general  summary  of 
the  -sura  under  discussion,  such  that  it  helps  the 
reader  to  connect  the  ideas  embodied  in  each  süra 169 
separately  so  as  to  form  an  apprehension  of  the  Qur'än  as 
a  whole.  This  introduction  should  include  an  outline  of 
the  central  theme  of  the  süra  and  its  relationship  with 
the  subsidiary  themes  touched  upon  therein.  The  reader 
should  be  advised  to  focus  on  the  central  theme  and  make 
an  attempt  to  see  how  each  subsidiary  theme  helps  in 
expounding  it  while  reading  the  sera  individually  or  in 
connection  with  the  other  suras. 
b.  The  provision  of  footnotes  for  each  sura. 
c.  The  provision  of  appendices  for  the  more  detailed 
topics  that  reed  further  elaboration. 
These  three  suggested  aids  to  an  approach  to  the 
meaning  of  the  text  as  a  whole  should  contain  information 
relevant  to  the  history  of  the  Qur'anic  revelation.  It 
should  explain  how  the  text  presents  its  doctrines;  how 
the  text  was  originally  understood  and  how  it  should  be 
understood  now;  how  the  text  should  be  interpreted;  how 
the  translation  compares  with  the  original;  and  why  a 
translation  is  not  enough  for  purposes  of  interpretation. 
While  the  above  analysis  is  concerned  with  the  text 
as  a  whole  (content,  central  theme,  etc.  )  and  helps  the 
translator  determine  what  to  include  in  the  introduction, 
footnotes  and  appendices,  the  interpretational  analysis, 
being  the  second  stage,  helps  in  selecting  the  method  of 170 
translation,  in  determining  the  appropriate  unit  on  whose 
level  the  translation  should  be  undertaken. 
At  this  point,  it  may  be  prudent  to  consult  other 
versions,  in  various  languages,  in  order  both  to  avoid 
similarities  of  rendering  and  to  see  if  there  are  any 
points  that  have  been  missed  or  any  errors  that  have  gone 
unnoticed.  If  they  are  consulted  at  any  earlier  stage, 
there  is  a  risk  of  their  influencing  the  present  version, 
particularly  in  expression. 
The  final  stage  is  to  revise  the  version  as  a  whole, 
in  order  to  render  the  language  as  homogeneous  as 
possible,  as  far  as  this  is  appropriate,  and  to  ensure 
that  the  same  terms  and  expressions  are,  if  practicable, 
translated  in  the  same  way  on  each  occurence. 
The  early  English  translations  of  the  Qur'an,  such 
as  those  of  Sale  (1734),  Rodwell  (1861),  Palmer  (1880)_ 
and  even  that  of  the  Muslim  Pickthall  (1930)-  adopt  a 
verse  by  verse  rendering,  which  in  general  excludes  any 
reflection  of  the  spirit  of  the  original.  They  are  thus 
rightly  described  by  Arberry  as  being  of  "a  certain 
uniformity  and  dull  monotony".  (48)  He  also  maintains 
that  by  adopting  such  an  approach  -a  verse  by  verse 
rendering  -  we  end  up  with  a  "mysterious  inconsequence  of 
the  Qur'änic  rhetoric".  To  avoid  such  a  "mystic 
approach",  he  suggests  that  a  rendering  should  capture 171 
the  rhythmical  patterns  which  are 
sublimity  of  the  Qur'än.  (49) 
the  glory  and  the 
It  is,  then,  most  important  that  the  translator 
should  determine  this  unit  on  the  level  at  which  the 
translation  is  to  be  made.  This  unit  is  essentially 
different  from  that  used  in  tafsir,  in  that  the  latter 
is  too  restricted  for  a  translation,  and  also  that  the 
mufassir  has,  to  some  extent,  the  freedom  of  recourse 
back  and  forth  in  order  to  establish  a  proper 
relationship  between  the  verses  on  one  hand,  and  the 
suras  on  the  other.  The  translator's  task  is  considerably 
different,  for  his  main  purpose  is  to  reproduce  the 
material,  as  briefly  as  possible,  in  units  that  clearly 
demonstrate  their  significance  in  a  particular  context. 
In  order  to  achieve  this,  the  translator  should  consider 
the  nature  of  the  link  of  a  single  verse  or  a  group  of 
verses  taken  together  with  the  central  theme  of  the  sura. 
In  determining  the  unit  of  translation,  the  first 
step,  therefore,  is  to  identify  the  central  theme  of  the 
sura  to  be  translated.  An  attempt  will  be  made  in  the 
following  to  analyse  the  longest  sura  in  the  Qur'an, 
namely  al-Bagara,  which  consists  of  286  verses.  Most  of 
the  available  works  on  tafsTr  do  not  consider,  in  a 
systematic  manner,  the  importance  of  such  an  approach, 172 
let  alone  the  translations. 
This  sura  derives  its  title  from  the  story  of 
al-Baqara  occuring  in  vv.  67-73.  Al-Mawdüdi  asserts  that 
this  title  is  not  used  to  indicate  the  subject  of  the 
sura.  Therefore,  he  maintains  that  "it  will  be  as  wrong 
to  translate  the  name  al-Baqara  as  'The  Cow'  or  'The 
Heifer'  as  to  translate  any  English  name...  into  their 
equivalents  in  other  languges,  or  vice  versa,  because 
this  would  imply  that  the  sera  dealt  with  the  subject  of 
'The  Cow'.  Many  more  süras  of  the  Qur'än  have  been  named 
in  the  same  way  because  no  comprehensive  words  exist  in 
Arabic  (in  spite  of  its  richness)  to  denote  the  wide 
scope  of  the  subject  discussed  in  them.  As  a  matter  of 
fact  all  human  languages  suffer  from  the  same 
limitation".  (50) 
Although  al-Bagara  is  a  Madani 
a  Makki  sura,  namely  al-Fatiha,  wh 
prayer  "Guide  us  on  the  straight  path" 
begins  with  the  answer  to 
"dhälika-l-ki  Cab...  hudan  li-l-muttagin 
guidance  for  those  who  fear  God). 
süra,  it  follows 
ich  ends  with  the 
.  Thus,  al-Bagara 
that  prayer 
(This  book...  is 
The  central  theme  of  this  sura  is  an  invitation  to 
follow  Divine  Guidance.  Draz  states  that  the  sura  as  a 
whole  has  four  main  objectives: 
1.  To  offer  a  universal  divine  invitation  to  Islam. 173 
2.  To  make  a  specific  invitation  to  the  People  of  the 
Book  (ahl  al-kitäb)  (the  Jews  and  Christians). 
3.  To  expound  the  message  of  Islam. 
4.  To  propound  measures  protective  against,  and 
preventative  of,  evil  and  conducive  to  good.  (51) 
The  central  theme,  together  with  these  four 
objectives,  constitute  the  pivot  round  which  revolve  the 
diffuse  elements  of  the  sura,  which  derives  its 
distinctiveness  from  the  atmosphere,  mood  and  style  in 
which  these  elements  are  expressed. 
With  lids  in  mint]  and  the  realization  Llhai  what  : in 
intended  is  neither  to  produce  a  second  original  nor  a 
tafs1r,  the  translator  may  turn  to  the  step  of 
determining  the  unit  of  translation,  on  the  basis  of 
examining  the  role  of  the  verses,  whether  individually  or 
in  groups,  in  the  exposition  of  the  central  theme,  and 
the  four  objectives.  This  may  be  undertaken  as  follows: 
1.  Verses  1-20.  These  introductory  verses  declare  the 
Qur'an  to  be  a  Book  of  ultimate  Guidance,  focussing  on  the 
articles  of  Faith  in  Allah,  Prophethood  and  life  after 
death;  They  then  classify  mankind  into  three  main 
categories  with  regard  to  their  acceptance  or  rejection 
of  these  articles:  believers,  unbelievers  and  hypocrites. 
2.  Verses  21-25.  These  five  verses  emphasize  the  first 174 
objective  of  this  süra:  inviting  mankind  to  Allah's 
Guidance  through  the  acceptance  of  tawhid  (unity). 
This,  of  course,  comes  as  a  consequence  of  accepting  His 
Guidance,  the  rejection  of  which  will  incur  punishment. 
3.  Verses  26-39.  These  verses  represent  an  elaborate 
reversion  to  the  first  group  of  verses  in  an  attempt  to 
illustrate  the  supremacy  and  unity  of  Allah  and  His 
Divine  and  inimitable  message  of  Guidance.  In  this 
connection,  examples  are  provided:  The  story  of  Adam  as 
Allah's  vicegerent  on  Earth,  of  his  life  in  the  Garden, 
of  his  falling  prey  to  the  temptations  of  Satan,  of  hin 
repentance  and  accept.  ance,  is)  alluded  t,  co  In  order.  to 
show  mankind  (Adam's  offspring)  that  the  only  means  of 
salvation  is  to  adopt  the  Guidance  of  Allah.  Again, 
reference  is  implicitly  made  to  the  first  objective;  and 
the  unit  ends  with  an  implication  similar  to  that  of  the 
previous  unit,  in  preparation  for  the  next  one. 
4.  Verses  40-162.  In  this  unit  of  123  verses  the  concern 
is  with  the  second  objective;  the  invitation  to  Guidance 
has  particularly  been  extended  to  the  children  of  Israel. 
Their  past  and  present  attitude  is  criticized,  in  order 
to  show  that  their  degradation  is  mainly  due  to  their 
deviation  from  Allah's  Guidance.  The  issues  in  these 
verses  may  be  divided  as  follows: 
a.  verses  40  -  48  General  invitation. 
b.  verses  49  -  73  the  situation  of  the  Jews  in  the  past. 175 
c.  verse  74  the  connecting  link  between  the  past 
and  the  present 
d.  verses  75  -  121  the  contemporary  situation  of  the  Jews. 
e.  verses  122  -134  the  relationship  between  the  Guidance 
brought  by  Muhammad  (a  descendant  of 
Ibrahim)  and  that  of  Ibrahim,  whom 
they  regard  as  their  ancestor. 
f.  verses  135-162  the  contemporary  situation  of  the 
Muslims  and  their  relationship  with 
the  Guidance  of  Ibrahim  as  subseq- 
uently  transmitted  to  Muhammad. 
Certain  doubts  have  also  been 
clarified. 
5.  verses  163-177.  These  verses  represent  an  introduction 
to  the  third  objective  of  this  sura.  In  this  portion  of 
15  verses,  practical  measures  have  been  prescribed  for 
the  promulgation  of  this  Guidance;  this  may  be  of  three 
stages: 
a-  Establishing  the  fact  that  the  sole  important  issue 
is  the  Unity  and  Lordship  of  Allah,  from  which  the 
attention  of  believers  may  have  been  diverted  towards 
preoccupation  with  His  individual  prescriptions. 
Asserting  that  it  is  to  Allah  alone  that  devotion  is  due, 
and  that  the  prescribed  observances  are  no  more  than 
symbolic;  that  the  end  of  worship  is  nothing  other  than 176 
Allah.  This  stage,  then,  functions  as  a  foundation  for 
the  next. 
b-  In  addition  to  the  above,  in  which  association  in 
Worship  is  totally  forbidden  in  Islam,  equally  forbidden 
is  the  submission  to  laws  contrary  to  His,  for,  since  He 
is  the  Creator  and  Sustainer,  it  would  be  unjust  to  serve 
anyone  else. 
c-A  unique  connection  is  established  in  this  stage, 
where  the  past  and  present  are  blended  in  such  a  manner 
as  to  link  the  first  two  stages.  The  reminiscence  of  the 
incident  when  the  gibla.  was  changed  from  the  Temple 
(Jerusalem)  to  the  Ka6ba.  (Mecca)  indicates  the 
change  of  pre-eminence  from  the  children  of  Israel  to  the 
Muslims,  the  latter  are  also  warned  to  guard  against 
those  transgressions  against  the  Guidance  that  have  led 
to  the  deposition  of  the  Jews.  It  is  also  indicated  here 
that  this  change  of  gibla__  must  not  be  overemphasized 
and  exaggerated.  Thus  it  functions  as  a  test  in  one  of 
the  aspects  of  submission  to  the  will  of  Allah.  The 
general  basics  of  Islam  are  touched  upon  and  their  Divine 
origin,  which  has  come  through  angels  and  subsequently 
transferred  to  mankind  by  Prophets;  again  adhering  to 
these  Divine  prescriptions  will  lead  to  Guidance. 
6.  vv  178-283.  These  106  verses  emphasize  and  expound  the 
third  objective  of  the  sura.  After  establishing  the 177 
foundation  in  terms  of  external  form,  now  comes  the 
internal  construction.  Thus  the  rectification  of  faith  is 
established,  in  general;  what  remains  is  the 
enlightenment  of  the  followers  of  this  particular  faith 
(Islam)  and  the  expounding  of  its  laws  and  prescriptions 
and  how  the  method  of  discharging  the  responsibilities 
that  are  imposed  upon  its  followers;  these  are  the 
practical  details  of  this  Guidance,  in  connection  with 
the  individual,  the  family  and  the  whole  Muslim  community 
on  the  social,  economic,  political  and  international 
levels. 
S_YJI  ZakiI1_, 
_ 
Itajj  and  ,  Tibet]  are 
prescribed  for  the  moral  training  of  the  Muslims.  They 
are  also  exhorted  to  obey  authority,  to  be  just,  to 
fulfil  pledges,  to  observe  treaties,  to  expend  their 
wealth,  etc.  in  the  way  of  Allah.  On  the  other  hand, 
drinking,  gambling,  etc,  are  prohibited,  in  order  to  keep 
them  safe  fron  disintegration.  At  intervals,  the  basic 
articles  of  faith  are  reiterated  since  they  are  the 
support  required  for  adherence  to  Guidance. 
The  concept  of  life  after  death  is  also  emphasized, 
in  order  to  sustain  a  sense  of  accountability.  Instances 
from  the  past  are  employed  to  illustrate  the  power  of 
Allah  and  the  certainty  of  His  recording  and  punishing 
any  transgression  on  the  part  of  the  Muslims.  They  are 
again  exhorted  to  comply  with  His  prescriptions  and,  in S 
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particular,  to  refrain  from  evil  in  one  of  its  manifold 
aspects,  namely  the  lending  of  money  on  interest. 
Instructions  are  also  given  on  a  linked  issue,  ie.  the 
proper  conduct  of  day-to-day  business  transactions. 
7.  verse  284.  This  verse  constitutes  one  of  the  crucial 
elements  in  guarding  against  evil  and  fulfilling 
instruction;  thus  it  is  central  to  the  fourth  objective 
of  the  sera.  The  basic  articles  of  faith  are,  therefore, 
recapitulated  in  this  verse,  as  enunciated  earlier. 
8.  verses.  285-6.  These  two  concluding  verses  represent  a 
fulfilment  of  the  promise,  made  at  the  beginning  of  the 
süra,  of  success  and  salvation  to  the  righteous,  in  the 
form  of  a  prayer  for  Divine  support.  (52) 
From  this  analysis  it  is  clear  that  this  sura  may  be 
divided  into  eight  main  units,  each  representing  a 
thematically  meaningful  and  coherent  statement  or 
message.  Each  of  these  units  functions  as  a  means  of 
expounding  and  varying  the  thematic  organization  of  the 
sira.  This  analysis  suggests  that  this  thematic 
organization  cannot  be  represented  in  a  simple  bbough 
surface  translation,  but  only  in  one  that  depends  on  a 
critical  examination  of  how  the  structure,  of  the  süra  is 
designed  to  present  its  theme  to  the  maximum  effect.  This 
brief  analysis  of  al-Bagara,  and  the  function  of  its 
verses  is  an  attempt  to  provide  an  example  of  how  as  ra 179 
may  first  be  analysed,  in  order  to  facilitate  its 
translation. 
From  an  analysis  such  as  this,  the  appropriate  unit 
of  translation  may  be  determined.  What  the  translator  is 
concerned  with  now  is  the  thematic  content  of  the  -unit 
and  its  function  in  relation  to  the  broader  context  of 
the  sura.  Before  translation,  the  unit  has  to  be  analyzed 
to  determine  the  meaning  of  individual  lexical  items,  and 
the  grammatical  relationships  between  them.  In  view  of 
this,  works  of  exegesis  and  concordances  provide  an 
indispensable  aid  to  any  translation.  The  main  aim  of 
this  analysis  is  to  prepare  for  the  transference  into  the 
target  language. 
There  are  various  categories  of  obscurity  and 
ambiguity  of  the  SL  text  when  words  and  sentences  have 
multiple  meanings  or  several  understandings.  This 
linguistic  obscurity  may  be  grammatical  or  lexical.  In 
the  Qur'an  ambiguity  is  mostly  lexical,  though  in  some 
cases  it  can  be  grammatical  involving  sentences.  In  the 
case  of  lexical  ambiguity  the  context  constitutes  the 
criterion  in  determining  the  meaning,  thus  in  dealing 
with  words  in  contexts  the  concern  is  with  the 
contextually  derived  meaning  of  the  word;  this  should 
take  into  account  both  the  explicit  and  implicit 
contexts.  The  former  is  the  linguistic  context 
represented  by  the  whole  unit  of  translation,  while  the 180 
latter  consists  of  all  the  interpretational  material 
concerning  the  unit  in  its  relation  to  the  sura  as  a 
whole. 
Ambiguity  may  also  be  grammatical,  due  to  certain 
characteristics  of  the  Arabic  language  such  as  the 
free-word-order.  However,  such  structures  may  not  be  of 
great  problematic  nature  in  the  source  text  due  to  the 
diacritcal  marks,  which  specify  the  grammatical  function 
of  such  a  word-order.  In  translation,  however,  they  pose 
a  problem  in  transference  where  such  features  are  not 
familiar  in  other  languages,  thus  they  might  be  rendered 
in  ambiguous  structures. 
Equally  important  for  the  translator  is  to  consider 
carefully  certain  complicated  syntactic  structures  which, 
according  to  Newmark,  are  employed  to  lay  emphasis  on 
certain  elements  of  particular  constructions.  (53) 
This  in  turn  might  create  a  certain  amount  of  difficulty 
not  only  to  the  translator  but  also  to  the  reader  of  the 
original  text  in  a  number  of  cases  such  as  in  9:  120-1. 
These  two  main  factors  that  pose  certain  problems  in 
translation  will  be  further  discussed  with  illustrations 
later  in  part  two.  A  clarification  will  also  be  provided 
regarding  how  to  tackle  ambiguity  and  complex  syntatic 
structures. 101 
In  most  of  the  English  translations  it  appears  that 
the  tendency  has  been  to  translate  with  strict  adherence 
to  the  form  of  the  source  text  regardless  of  the  target 
language  structures.  As%swell  known,  languages  differ 
considerably  as  to  the  manner  in  which  they  express  their 
semantic  structures.  There  are  also  certain  systematic 
vocabulary  gaps,  such  as  the  presence  or  absence  of 
morphemes,  particularly  grammatical;  it  is  these  gaps 
that  pose  a  problem  in  the  conversion  procedure.  Thus, 
the  target  reader  should  be  presented  with  such  a 
translation  that  take  into  account  such  a  problem,  and 
that  the  translator  should  come  up  with  not  only  an 
acceptable  translation  but  also  a  congenial  one. 
Considering  this,  Daryabadi  summed  up  these  impediments 
confronting  the  translator  of  the  Qur'an  under  six  main 
elements: 
1.  Compared  to  Arabic,  the  English  language  lacks  several 
aspects  such  as: 
a.  Arabic  verbs  to  be  translated  as  English  verbs  such 
as  bakhila,  Sadaga,  Istawa,  Asrafa,  abtala, 
manna,  and  taghä,  thus  to  render  these  into 
English  a  combination  of  words  are  introduced, 
(compared  to  the  Arabic  single  word):  bakhila 
becomes  (is  niggardly),  sadaqa  (to  be  truthful), 
...  etc. b.  There  is  no  equivalent  for  the 
(aorist)  in  English.  Mudäris  in 
both  present  and  future  tenses  comb 
English  a  tense  is  either  present  or 
Arabic  verbs  in  mudäri6  are  to 
English  only  incompletely. 
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Arabic  mudäri6 
Arabic  indicates 
ined,  whereas  in 
future,  thus  most 
be  rendered  in 
c.  In  English  grammar  there  are  only  two  'numbers' 
singular  and  plural,  and  there  is  no  single  word  to 
convey  the  sense  of  the  Arabic  (dual)  tathniya  in 
nouns  as  well  as  verbs,  both  in  the  second  and  the 
third  persons. 
d.  There  is  comparative  dearth  of  as  a'  al-fa6i1 
(nomina  agentis)  in  the  English  language,  whereas  they 
abound  in  Arabic:  muflihian,  mushrikun,  muttagün, 
mu6jizun  ...  etc  have  to  be  rendered  as  adjectives 
or  participles,  not  as  substantives. 
e.  In  Arabic,  the  feminine  plural  in  the  second  and  third 
persons  is  always  distinguishable  from  the  masculine. 
In  English  both  genders  are  covered  by  'you'  and 
'they'. 
2.  Repetition  of  synonyms,  mainly  for  the  sake  of 
emphasis,  is  of  frequent  occurance  in  Arabic, 
sometimes  its  application  is  of  considercAblt  literary 183 
merit  and  beauty.  In  the  English  language  there  is  no 
sanction  for  it.  Thus  many  such  expressions  as  Inns 
nahnu  nuhyi  al-Mawtä  (literally:  verily,  we!  we!  we 
quicken  the  dead)  has  to  remain  only  partly 
translated. 
3.  Another  difficulty  is  caused  by  the  ease  with  which 
ellipses  occur  in  the  style  of  Arabic  and  both  words 
and  even  phrases  have  to  be  supplied  by  the  reader  to 
make  the  sense  complete.  At  one  time,  it  is  only  the 
subject  that  is  mentioned  and  the  predicate  is 
entirely  suppressed,  and  at  another,  the  reverse  is 
the  case.  The  translator,  therefore  in  such  cases 
has  to  supply  the  elliptical  side,  which  is  often  not 
an  easy  task. 
4.  Another  perplexity,  the  translator  may  encounter  is 
the  abrupt  grammatical  transition,  in  one  and  the 
same  sentence: 
a.  of  person,  as  from  the  first  and  second  person  to 
the  third,  or  vice  versa; 
b.  of  number,  from  plural  to  singular,  or  vice-versa. 
5.  A  further  complication  is  caused  by  what  is  called 
Intishar  al-Dama'ir,  ie.  a  personal  or  relative 
pronoun  having  different  antecedents  in  one  and  the 
same  sentence.  The  translator  cannot  afford  to  allow 
such  ambiguities;  he  has  to  make  his  choice. 184 
6.  Finally,  there  is  no  real  equivalence  in  the  import 
of  many  of  the  Arabic  and  English  words  generally, 
considered  as  synonyms.  The  Arabic  word  Zinä,  for 
instance,  has  no  equivalent  in  English,  both 
'adultery'  and  'fornication'  being  of  much  narrower 
import.  Similarly  English  has  few  words  to  express 
such  closely  related  (mutagarib  al-mahn 
)  Arabic 
terms  as  khawf,  khashya,  ishfäq  and  tagwa.  (54) 
Observing  these  nuances  of  the  Arabic  language, 
Alfred  Guillaume  points  out: 
"Arabic  is  fitted  to  express  relations  with  more 
conciseness  than  the  Aryan  languages  because  of  the 
extraordinary  flexibility  of  the  verb  and  noun.  Thus,  the 
ideas  in  break,  shatter,  try  to  break,  cause  to  break, 
allow  to  be  broken,  break  one  another,  ask  someone  to 
break,  pretend  to  break,  are  among  many  variations  of  the 
fundamental  verbal  theme  which  can,  or  could,  be  expressd 
by  vowel  changes  and  consonantal  augments  without  the  aid 
of  supplementary  verbs  and  pronouns  which  we  have  to 
employ  in  English.  The  noun,  too,  has  an  appropriate  form 
for  many  diverse  things,  such  as  the  time  and  place  of  an 
action,  bodily  defects,  diseases,  instruments,  colours, 
trades,  and  so  on.  One  example  must  suffice.  Let  us  take 
the-root  DWR,  which  in  its  simplest  form,  means  to  turn 
or  revolve  (intranstive). 
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dawwara,  to  turn  a  thing  round. 
adära,  to  make  go  round,  and  so;  to  control. 
dawr,  turning  (noun). 
dawarän,  circulation. 
dawwar,  pedlar  or  vagrant. 
madär,  axis. 
mudir,  controller. 
däwara,  to  walk  about  with  someone. 
tadawwara), 
Istadära  to  be  round  in  shape. 
dawrah,  one  turning. 
duwar,  vertigo. 
dawwärah,  mariner's  compass. 
mudärah,  round  water-skin.  'ý 
Guillaume  maintains  that  "none  of  these  forms  is 
fortuitous,  but  is  predetermined  by  the  structural 
genius  of  the  Arabic  language".  (55) 
The  level  at  which  transference  is  performed  is 
the  group  of  verses  (the  unit)  determined  in  the  above 
manner.  In  the  process  of  translation  the  translator 
has  to  preserve  the  content  of  the  source  unit  while 
observing  the  rules  of  the  target  language;  this  may 
be  undertaken  within  the  framework  of  the  following 
suggested  stages: 186 
1.  The  first  stage  involves  determining,  with 
reference  to  the  first  and  second  types  of 
analysis,  the  words  in  the  unit  such  as  verbs, 
nouns  and  adjectives,  which  can  exactly  or 
approximately  be  translated  into  the  target 
language.  Problematic  expressions,  such  as  those 
pertaining  to  religious  concepts  and  figurative 
usage,  have  also  to  be  determined. 
2.  The  second  stage  involves  transferring  the 
individual  words  of  the  source  unit  in  an  exact  or 
approximate  one-to-one  rendering,  or  by  two  or  more 
ao 
words,  according%the  target  language  allows. 
3'.  '  The  third  stage  consists  of  approaching  the  net 
outcome  in  an  independent  manner,  that  is  to  say, 
is  restructuring  the  unit  according  to  the 
requirements  of  the  target  language.  It  is  apparent 
that  it  is  almost  impossible  to  maintain  the 
structures  of  the  source  unit  in  a  target  language. 
Certain  adjustments,  therefore,  are  essential; 
this,  however,  can  only  be  undertaken  by  someone 
who  is  quite  familiar  with  the  peculiar  features 
and  nuances  of  the  Qur'anic  text  expounded  in 
reference  works  on  I6i3z  al-Qur'an  where 
topics  such  as  the  word-order,  to  dim  and 
'ta'khir 
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ellipsis  and  other  features  that  pose  a 
large  amount  of  problems  to  the  reader  of  the 187. 
original  let  alone  the  translator. 
4  It  is  true  that  most  of  the  available  English 
translations  of  the  Qur'an  have  to  a  certain  extent  paid 
attention  to  these  features.  However,  as  is  to  be 
expected  in  most  works  of  translation,  there  are  a  number 
of  errors  on  various  levels,  some  of  which  will  be  dealt 
with  in  the  next  part  of  this  study.  Furthermore,  a 
common  feature  of  most  of  these  translations  is  the 
strict  adherence  to  the  word,  phrase  and  complete  verse 
order,  with  no  real  consideration  of  the  structure  of  the' 
target  language.  The  language  used  in  these  translations 
generally  tends  towards  archaism.  This,  perhaps,  is  based 
upon  "a  fundamental  error,  ie.  that  of  conveying 
remoteness  of  time  and  place  through  the  use  of  a  mock 
antique  language".  (56) 
This  should  not  be  misunderstood  as  advocating 
complete  freedom  of  translation,  involving  the  rendering 
of  the  text  according  to  the  structures  of  the  target 
language  by  adding  or  omitting  various  features.  Rather, 
it  should  be  performed  on  the  basis  of  a  balanced 
consideration  of  the  source  text,  the  readers  and  the 
target  language,  in  an  attempt  to  convey  what  the 
original  is  trying  to  communicate,  whether  it  be  in  the 
actual  body  of  the  translation,  the  introduction,  the 
footnotes  or  even  in  the  appendices. 
1  .  ý.  -- 188 
However,  it  is  not  suggested  that  the  translators, 
at  any  rate  the  more  scholarly  ones,  did  not  pay  any 
attention  to  the  works  of  tafsir,  but  only  that  they 
did  not  incorporate  all  the  interpretations  of  these  into 
their  translations. 
"  So  much  for  the  declared  intentions  of  the  study;  as 
its  title  suggests,  the  following  part  is  devoted  to  a 
consideration  of  some  inaccuracies  that  generally  occur 
in  several  English  translations  of  the  Qur'an. 
ý, 
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PART  TWO 
A  contrastive  Analysis  of  Some  Translations  of  the  Qur'an. 193 
SECTION  ONE 
A  CONSPECTUS  OF  PROBLEMATIC  ELEMENTS  . 
CONNECTIONS: 
The  syntactic  and  semantic  relationship  between 
verses  within  the  unit  as  well  as  across  the  units  is 
often  established  by  connectives  which  connect  the  verses 
and  the  units.  It  can  be  explicit  and  syntactically 
expressed  through  conjunctions  eg.  wa  (and),  li  (for), 
thumma  (then)....  etc;  or  through  pronouns,  eg., 
al-ladh1  (who). 
The  Qur'än  also  employs  implicit  connections  where 
it  omits  transitional  expressions  providing  explicit 
connections  between  the  verses.  In  the  absence  of  such 
conjunctions  and  transitional  expressions,  the 
relationship  between  verses  and  units  is  determined  by 
thematic  interdependence.  Explicit  connectives  offer  no 
great  problems;  It  is  the  implicit  thematic  relationships 
that  pose  a  serious  problem  in  translation.  This,  in 
fact,  suggests  that  a  unit  to  unit,  rather  than  a  verse 
to  verse,  translation  may  be  more  practical,  in  order  to 
establish  some  of  these  connections. 194 
1.2:  2  dhälika  is  primarily  used  in  the  sense  of 
"that";  but  it  is  also  sometimes  used  in  the  sense  of 
"this",  indicating  the  high  rank  and  dignity  of  the 
subject  to  which  it  refers.  In  this  context  it  signifies 
that  the  "Book"  or  "Divine  Writ"  is,  as  it  were,  remote 
from  the  reader  in  eminence  and  loftiness  of  merit.  Thus, 
it  could  be  interpreted  as: 
"This  is  a  perfect  Book"  or  "This  Divine  Writ".  (1) 
2.2:  133  am 
The  conjunction  am,  which  stands  at  the  beginning 
of  this  verse,  is  not  always  used  in  the  interrogative 
sense  "is  it  that...?  ";  sometimes,  and  especially  when  it 
is  syntactically  unconnected  with  the  preceding  sentence, 
as  in  this  case,  it  is  an  equivalent  of  bal  "rather"  or 
"nay,  but";  it  has  no  interrogative  connotation.  (2) 
3.  a.  5:  93  thumma 
In  this  context  the  conjunction  thumma,  literally, 
"then",  signifies  a  sequence  of  growth  and  intensifi- 
cation.  Occurring  twice  in  this  verse,  it  should 
therefore  be  interpreted  in  the  first  instance  as  "they 
continue  to  be  "  and  in  the  second  instance,  as  "they 
grow  ever  more".  (3) 
3.  b.  6:  38  thumma 
Isere,  thumma,  has  the  significance  of  repetitive 195 
stress,  alluding  to  something  that  has  already  been 
stated  and  is  now  again  emphasized.  This  particular  usage 
of  thumma  is  best  rendered  by  the  words  "and  once 
again,  "  followed  by  a  colon.  (4) 
3.  'c.  11:  113  thumma 
According  to  al-Zamakhshari,  thumma  at  the 
beginning  of  this  clause  does  not  signify  a  sequence  in 
time,  "and  then"  or  "afterwards",  but,  rather,  a  stress  on 
the  impossibility  istib65d  of  their  being  succoured 
by'God.  (5) 
3.  d.  19:  70  thumma 
Again,  this  is  another  usage  of  thumma,  as  a 
conjunction  explanatory  of  the  preceding  statement.  Thus 
it-may  best  be  rendered  as  "for".  (6) 
3.  e.  63:  3  thumma 
In  this  particular  context,  thumma  has  the 
function  of  "whereas".  (7) 
4.  a.  23:  6  aw 
The  practicle  aw  in  this  context  does  not  denote 
an  alternative  "or"  but  is,  rather,  in  the  nature  of  an 
explanatory  amplification,  more  or  less  analogous  to  the 
phrase  "in  other  words"  or  "that  is".  (8) 
4.  b.  2:  74  aw 196 
In  this  particular  context,  aw  has  the  function  of 
bal  "rather"  or  "indeed  it  is".  (9) 
5.  a.  27:  1  wa 
The  conjunction  wa  in  this  case  has  a  function 
more  or  less  similar  to  the  expression  "namely".  (10) 
5.  b.  48:  27  wa 
F. 
Again,  another  usage  of  wa  in  the  Qur'an  is  to 
signify  an  alternative:  "or",  which  is  its  sense  in  this 
context.  (11) 
fi 
.  ('  . 
4:  341  wit 
wa  in  this  particular  context  denotes  a  sequence 
in  order.  Thus  it  may  best  be  rendered  as:  "...  first; 
then...;  then...  '  rather  than  simply  "and".  (12) 
6.106:  1  li 
As  li  is  a  particle  and  in  Arabic  a  new  sentence 
never  begins  with  a  particle,  a  sentence  or  clause  must 
therefore  be  understood  before  this  verse.  The  verse 
prefixed  by  the  understood  expression  may  read  something 
like  this:  "let  Quraysh  worship  the  Lord  who  protected 
them  in  their  summer  and  winter  journeys".  Thus,  the  li 
in  verse  1  refers  to  the  verb  in  verse  3,  namely 
falya6  budü  . 
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DUPLICATIVES:  (INTENSIVE  EXPRESSIONS). 
-,  The  use  of  duplicatives  in  the  Qur'än  for  emphasis 
is  frequent;  this  is  not  always  brought  out  in  the 
translations. 
1.5:  42  sammä65na  and  akkälüna 
These  two  intensives  denote  "those  who  eagerly 
listen  to....  and  greedily  swallow  (or  devour)...  ", 
(14),  Thus  they  should  not  be  rendered  merely  as: 
Pickthall:  "listeners  for....  Greedy  for...  ", 
Dawood:  "They  listen  to  ...  practice....  ",  or 
Sale:  "who  harken  to 
....  illl(d  C,  IL,....  11 
The  closest  rendering  seems  to  be  that  of  Ali:  "They  are 
fond  of  listening....  of  devouring....  " 
2.  °'12:  23  ghallagat 
This  is  the  intensive  form  of  ghalagat  or 
aghlaqat  "to  sliut  or  close".  Thus  it  should  be  rendered 
as  "'firmly  closed".  (15)  or  "to  lock  or  boltf  irmly",  and.  '  - 
not-as  it  is  generally  translated: 
Ali:  "fastened" 
Asad:  "bolted" 
Rodwell:  "shut" 
Arberry:  "closed" 
3.2:  222  tatal1harna 
This  expression  has  been  inadequately  rendered  by 198 
many  of  the  interpreters.  It  is  preceded  by  yathurna, 
which  is  not  in  the  intensive  form.  The  verse  deals  with 
the  menstrual  period  and  its  relation  to  sexual 
intercourse.  It  states  that  intercourse  is  not  allowed 
until  two  conditions  are  met: 
a)  yathurna:  the  blood  discharge  ceases  to  flow;  and 
b)  yatatahharna:  the  women  purify  themselves  by 
performing  ghusl,  the  prescribed  washing  of  the 
body.  (16) 
We  may  then  venture: 
"....  until  menstruation  is  over  and  they  duly  wash 
themselves;  only  then....  " 
rather  than: 
Asad:  "....  until  they  are  cleansed,  and  when  they  are 
cleansed...  " 
Dawood:  "...  until  they  are  clean  again...  ",  seeming  to 
disregard  tataliharna. 
Arberry:  "..  till  they  are  clean.  When  they  have  cleaned 
themselves...  ".  This  is  the  most  accurate  though  still 
incomplete.  There  is  no  obvious  means  of  preserving  the 
tajnis  in  translation. 
,,. 
t 4 
COGNATE  OBJECT:  (Maf6ü1  Mutlaq). 
'  '199 
This  kind  of  syntactic  relation,  where  the  object  is 
semantically  dependent  upon  the  action  of  the  verb,  is 
employed  for  emphasis  and  elaboration. 
.  ,; 
1.:  73:  4,  rattil  al-Qur'an  tartilä 
The  term  tartil  primarily  denotes,  the  "putting 
[of  something  J  together  distinctly,  in  a  well-arranged 
manner,  and  without  any  haste".  When  applied  to  the 
recitation  of  the  Qur'anic  text,  it  signifies  a  calm, 
measured  utterance  wi  1.1i  thoughtful  consideration  of  the 
meaning  to  be  brought  out.  A  somewhat  different 
significance  attaches  to  a  variant  of  this  phrase  in 
25:  32,  applying  to  the  manner  in  which  the  Qur'an  was 
revealed.  Thus  rattil  al-Qur'ana  tartilä  implies 
something  like:  "recite  the  Qur'an  calmly  and  distinctly, 
with  your  mind  attuned  to  its  meaning".  (17) 
The  following  versions  demonstrate  the  problems  presented 
by  such  constructions.  Ali's  is  the  closest. 
Rodwell:  "with  measured  tone  intone  the  Koran", 
Sale:  "repeat  the  Koran  with  a  distinct  and  sonorous 
voice", 
Arberry:  "chant  the  Koran  very  distinctly", 
Pickthall:  "chant  the  Qur'an  in  measure", 
Farid:  "recite  the  Qur'an  a  good  recital", 
Ali:  "recite  the  Qur'an  in  slow,  measured  rhythmic  tones".  * 200 
2.76:  28,  baddalnä  amthälahum  tabdilä 
The  function  of  the  cognate  object  in  this  verse  is 
to  signify  a  threat  and  menance.  Thus,  it  connotes 
something  like: 
ý,  "we  can  replace  them  entirely  with  others  of  their  kind" 
or  "we  can  substitute  the  like  of  them  by  a  complete 
change.  "  (18) 
.  not  merely: 
Dawood:  "we  can  replace  them  by  other  men". 
Sale:  "we  will  substitute  others  like  unto  them,  in  their 
stead". 
Arberry:  "we  shall  exchange  their  likes". 
3.18:  100  6  aradna  iahann  drnd  ....  6  and  an 
In  this  particular  context  the  cognate  object  has 
the  function  of  itensifying  the  description  of  Hell  as  a 
terrible  reality  to  the  unbelievers  (19).  This  is 
hardly  realised  in  the  following  renderings: 
Arberry:  "we  shall  present  Gehenna  to  the  unbelievers" 
Asad:  "we  shall  place  hell,  for  all  to  see". 
However,  some  interpreters  are  somewhat  closer  to  the 
original: 
Farid:  "we  shall  present  hell,  face  to  face  to  the 
..  " 
Dawood:  "Hell  shall  be  laid  bare  before  the  unbelievers". 
Ali:  "we  shall  present  Hell...  for  unbelievers  to  see,  all 
spread  out  (that  they  will  see  the  terrible  reality)". 201 
EXPRESSIONS  OF  NON-ARABIC  ORIGIN:  (20) 
1.  "  18:  31  sundusin  wa  istabragin 
These  two  words,  according  to  al-Suyüti,  are  of 
Persian  origin.  Most  lexicographers  and  exegetes  consider 
both  words  to  signify  two  types  of  silk:  sundus  refers 
to  a  thin  or  fine  silk  while  the  latter  refers  to  silk  of 
a-thick  texture:  (21) 
Sale:  "fine  silk  and  brocades", 
Pickthall:  "finest  silk  and'gold  embroidery", 
Arberry:  "silk  and  brocade". 
The  above  renderings  do  not  express  fully  the 
implication  of  sundus  and  istabraa,  for  'brocade' 
1rrcord.  i  rig  Lo  Oxford  1)i  (:  I  i  unary  si  can  ifi  es-  "ornameri  led  rich 
material"  which  does  not  essentially  include  silk. 
However,  paraphrasing  may  be  feasible  in  this  context; 
thus  it  may,  for  instance,  be  rendered  as: 
"fine  silk  and  rich  thick  silk".  (22) 
2.  '  2:  104  rä6  inä 
Vocalised  thus,  this  word  signifies  "listen  or  pay 
attention  to  us".  It  is  claimed,  however  that  the  Jews  at 
the*time  of  the  Prophet  modified  this  to  ru6üna 
either  "our  evil  one"  or  "saying  foolishness",  thus 
producing  a  derisive  pun;  consequently,  the  Qur'an 
suggests  another  expression,  namely  unzurnä,  in  order 
to  avoid  the  possibility  of  the  Prophet's  being  insulted 
in'  this  way.  (23) LU2 
Sale:  "Raina".  W 
Pickthall:  "listen  to  us" 
Ali:  "words  of  ambiguous  import" 
Arberry:  "observe  us" 
Since  both  words  mean  "listen  to  us",  it  seems  that 
transliteration  may  be  the  best  way  to  render  them. 
"Listen  to  us"  or  "observe  us"  does  not  convey  the  sense, 
since  it  is  not  with  the  meaning  of  the  word  as  it  stands 
that  the  Qur'an  is  concerned,  but,  rather,  the  possible 
distortion  to  which  it  may  be  subjected.  All,  on  the 
other  hand,  while  appearing  to  see  the  point,  gives  too 
general  and  vague  a  rendering. 
3.2:  260  Silrhunna 
According  to  al-Suyiati,  this  expression  is  either  of 
Byzantine  or  Nabatean  origin,  and  means  "to  cut  to 
pieces"  (24) 
Sale:  "divide  them" 
Rodwell:  "cut  them  in  pieces" 
Pickthall:  "cause  them  to  incline  unto  thee" 
Ali:  "Tame  them  to  turn  to  thee" 
Arberry:  "Twist  them  to  thee" 
Rodwell's  rendering  is  the  closest  to  the  meaning  of 
the  original. 203 
4.59:  5 
According  to  al-Suyüti  (25)  the  word  LTnah  is  of 
Hebrew  origin.  It  signifies  a  palm-tree  in  al-Madinah 
that  produces  the  best  kind  of  dates.  Al-Räghib  asserted 
that  "tenderness"  is  a  characteristic  of  this  tree,  a 
characteristic  which  seems  to  have  been  disregarded  by 
most  interpreters  except  Ali,  whose  version  is  not 
exactly  happy  in  English: 
Sale:  "Palm-trees" 
Rodwell:  "Palm-trees" 
Arberry:  "Palm-trees" 
Ali:  "tender  palm-trees"  iK 
OBSCURE  VOCABULARY: 
1'.  22:  29  tafathahum 
According  to  Penrice,  two  interpretations  are  given 
of'this  word;  the  first  signifies"filth",  the  second  the 
observance  of  certain  rites  and  ceremonies  imposed  upon 
the  Pilgrims  at  Mecca,  cleansing  the  person,  shaving, 
etc.  Thus  in  this  context,  it  means  "let  them  put  an  end 
to  their  want  of  cleanliness",  or  "let  them  complete  the 
rites"  which  are  incumbent  on  them  during  pilgrimage:  the 
prohibition  of  enjoying  certain  bodily  comforts  like 
cutting  or  shaving  one's  hair  (2:  196),  wearing  any 
clothing  but  the  simple,  unsewn  Pilgrim's  garb  ihram 204 
indulging  in  sexual  intercourse  (2:  193),  etc.  (26) 
These  implications  of  this  rare  expression  are  not  very 
adequately  conveyed  in  the  following  renderings: 
Sale:  "the  neglect  of  their  persons" 
Pickthall:  "their  unkemptness" 
Arberry:  "their  self-neglect" 
Dawood:  "spruce  themselves" 
The  closest  to  the  original  is  that  of  Ali: 
"let  them  complete  the  rites  prescribed"5  Even 
this,  however,  needs  some  comment  in  a  footnote. 
2.34:  11  gaddir  fi  al-sard 
°-  According  to  Lane,  this  expression  means  "make  a  due 
adaptation  of  the  rings  in  the  fabrication  of  the  coats 
of  mail",  or  "to  properly  adapt  the  nails,  or  pins,  and 
the  holes  of  the  rings  [in  the  fabrication]  not  making 
the  former  thick  and  the  latter  small,  nor  the  reverse". 
(27) 
The  various  renderings  do  not  altogether  do  justice  to 
this: 
4Sa1e:  "rightly  dispose  the  small  plates  which  compose  the 
same" 
Rodwell:  "arrange  its  plates" 
Pickthall:  "measure  the  links  (thereof)" 
Ali:  "balancing  well  the  rings  of  chain  armour" 
Arberry:  "measure  well  the  links" 205 
Asad,  for  his  part,  has  a  rather  strange  interpretation: 
"do  good  deeds  lavishly,  without  stint,  and  give  deep 
thought  to  their  steady  flow". 
3.55:  35  shuwäz  min  när 
This  term,  according  to  Lane,  refers  to  a  flame 
without  smoke,  which  implies  extreme  heat  of  fire  (28). 
The  following  renderings  seem  to  have  variously 
overtranslated  or  undertranslated  it: 
Sale:  "a  flame  of  fire  without  smoke,  and  a  smoke  without 
flame".  -K 
Rodwell.:  "a  br.  ighL  f:  1a:;  h  of  fire" 
Ali:  "a  flame  of  fire  (to  burn)  and  a  smoke  (to  choke)" 
Arberry:  "a  flame  of  fire  and  molten  brass". 
4.38:  31  al-säfinät  al-iiyäd 
According  to  Penrice,  this  expression  signifies  "to 
stand  on  three  feet  -  as  a  horse-  with  the  toe  of  one  of 
the  hind  feet  just  touching  the  ground;  thus,  it  refers 
to  horses  standing  as  above".  This  posture  it  seems,  is 
characteristic  of  nobly-bred,  swift-footed  steeds. 
(29).  The  only  close  rendering  among  the  following  is 
that  of  Sale: 
Sale:  "the  horses  standing  on  three  feet,  and  touching  the 
ground  with  the  edge  of  the  fourth"  « 
Rodwell:  "The  prancing  chargers" 
Pickthall:  "light-footed  coursers" 206 
Ali:  "coursers  of  the  highest  breeding,  and  swift  of 
foot" 
Arberry:  "the  standing  steeds" 
5.56:  55  al-him 
This  expression  refers  to  camels  raging  with  thirst 
from  disease,  which  results  in  that  the  more  they  drink 
the  more  thirsty  they  feel,  until  they  die.  Thus  it  might 
be  expressed  as  "diseased  camels  raging  with  insatiable 
thirst".  (30) 
Sale:  "a  thirsty  camel" 
Rodwell:  "the  thirsty  camel" 
Pi  rk  t,  ha  ]1:  "a  camn  I" 
Arberry:  "thirsty  camels" 
Dawood:  "thirsty  camel" 
SYNONYMY  ; 
1.  Terms  referring  to  forgiveness:  Although  the 
implications  of  these  terms  appear  to  be  synonymous, 
al-Maydani  considers  them  to  be  of  various  stages,  having 
different  denotations: 
a.  yaghfir  33.71 
b.  yukaffir  2:  271 
c.  ya6fu  42:  25 
d.,,  lavsa  6alaykum  junah  33:  5 
e.,  yubaddil  allah  sayyi'ätihim  hayan7at  25:  70  (31) 207 
He  maintains  that  the  first  term  signifies  a  general 
sense  of  pardoning,  the  second  implies  a  higher  degree 
of  forgiveness,  by  an  intensive  erasing  of  one's  sin;  the 
third  indicates  the  utmost  degree  of  erasing  one's  sin  by 
obliterating  all  its  traces,  the  fourth  denotes  that  it 
is  if  one's  sin  had  never  been  committed,  the  fifth 
signifies  the  replacement  of  one's  sin  with  good  deeds. 
Translations  have  tended  to  disregard  such  distinctions: 
Pickthall  a.  "forgive" 
b.  "atone  for" 
c.  "pardoneth" 
d.  "Liiere  is  no  sin  for  you" 
e.  "will  change  their  evil  deeds  to  good  deeds" 
Arberry:  a.  "forgive" 
b.  "will  acquit  you  of  your  evil  deeds" 
c.  "pardons" 
d.  "there  is  no  fault  in  you" 
e.  "will  change  their  evil  deeds  into  good 
deeds". 
2.  `ýý;  ru'  ä  and  hulm 
Both  words  normally  refer  to  what  one  seems  to  see 
or:  experience  during  sleep.  However,  ru'yä  occurs  seven 
times  in  the  Qur'an,  each  time  indicating  denoting  real 
visions.  On  five  of  these  seven  occasions  it  is 
associated  with  Prophets,  and  on  two  associated  with  an 208 
ordinary  person.  (32) 
Hulm,  on  the  other  hand,  occurs  three  times,  in  the 
plural  (ahläm),  always  indicating  something  unreal. 
(33)  The  two  words  are,  therefore,  not  synonomous  and 
should  be  rendered  accordingly.  (34)  This  has  not  been 
done  in  the  translations: 
ru'ya  ahläm 
Sale:  "vision"  "dream" 
Rodwell:  "vision"  "dream" 
Asad:  "dream"  "dream" 
Ar.  bcrr.  y:  "V  I.  aion"  of  ti.  i.  gIiLm;  area" 
Pickthall  "vision"  "dreams" 
Dawood  "dream"  "dream" 
All  "vision"  "dreams" 
3.:.  änasa  eg.  20:  10  and  absara,  eg.  6:  104. 
änasa  signifies 
"to  be  familiar  and  pleased4  with 
something  or  to  become  glad  at  the  presence  of  something, 
4 
(35).  while  absara  sigpifies  to  see,  which,  of 
course,  may  encompass  things  that  one  is  not  familiar  or 
pleased  with.  (36).  Anasa  occurs  five  times  in  the 
Qur,  'an,  each  time  in  the  above  sura,  whereas  absara 
occurs  once  in  the  sense  of  "to  perceive",  and  many  other 
times  in  the  sense  of  "to  see".  (37)  The  two  are  often 
rendered  as  though  they  were  interchangeable: 209 
Sale: 
Rodwell: 
Pickthall: 
Asad: 
Dawood: 
Ali: 
anasa 
"perceive" 
"perceived" 
"spy  afar  off" 
"perceive" 
"candescry" 
"perceive" 
4.  halafa  and  agsama 
absara 
"seeth" 
"seeth" 
"seeth" 
"chooses  to  see" 
"sees" 
"will  see" 
These  two  words  for  "to  swear"  are  frequently  used 
in  the  Qur'än.  halafa  occurs  in  thirteen  passages,  all 
of  which  implying  an  Mention  of  breaking  the  oath. 
Agsama  is  usually  associated  with  keeping  one's  oath. 
Thus,  according  to  Bint  al-SAW,  they  are  not 
synonymous:  (38) 
halafa  agsama 
Sale:  "swear"  "swear" 
Asad:  "swear"  "affirmation" 
pickthall:  "swear"  "oath" 
'Arberry:  "swear"  "swear" 
Dawood:  "swear"  "swear" 
Almost  all  translators  have  rendered  both  as 
"swear".  The  difference  between  them  may  be  brought  out 
by  rendering  agsama  as  "to  swear  a  solemn  oath"  or  the 
like,  thus  distinguishing  it  from  "swearing  an  [ordinary] 
oath". 210 
POLYSEMY: 
A  large  proportion  of  the  language  of  the  Qur'an  is 
polysemic;  this  may  be  problematic  in  translation. 
The  commentators  say  that  the  following  words  occur  in 
the  Qur'än  in  various  senses: 
1.  Ummal, 
a.  2:  213  "a  particular  type  of  nation" 
b.  12:  45  "a  certain  time" 
c.  1.6:  120  "an  exemplar  or  a  leader  in  religion" 
d.  43:  22-23  "a  denomination"  (39) 
Sale: 
a.  "of  one  faith" 
b.  "a  certain  space  of  time" 
c.  "a  model  of  true  religion''-* 
d.  "practising  a  religion" 
Asad: 
a.  "one  single  community" 
b.  "after  all  that  time", 
c.  "who  combined  within  himself  all  virtues" 
d.  "agreed  on  what  to  believe" 
Rodwell: 
a.  "one  people" 
b.  "...  had  been  set  at  large" 211 
c.  "a  leader  in  religion"  . 
d.  "persuasion" 
Arberry: 
a.  "one  nation" 
b.  "after  a  time" 
c.  "a  nation" 
d.  "community" 
2.  D 
a.  93:  7 
b.  18:  104 
C.  2:  282 
d.  32:  10 
e.  12:  30 
Sale: 
Arberry: 
"perplexity" 
"cancelled  or  nullified" 
"forget" 
"dead  or  buried" 
"to  err  or  go  astray"  (40) 
a.  "wandering  in  error" 
b.  "vain" 
c.  "mistake" 
d.  "lie  hidden" 
e.  "error" 
a.  "erring" 
b.  "astray" 
c.  "errs" 
d.  "gone  astray" 
e.  "error" 
a 212 
Dawood:  a.  "in  error" 
b.  "lose" 
c.  "commit  an  error" 
d.  "lost" 
e.  "gone  astray" 
Pickthall:  a.  "wandering" 
b.  "goeth  astral,  " 
c.  "erreth  (through  forgetfulness)" 
d.  "lost" 
e.  "al)orrdLion" 
a.  29:  3 
b.  6:  23 
C.  85:  10 
d.  5:  49 
e.  57:  14 
f.  10:  85 
(41) 
"test,  trial" 
"reply,  excuse" 
"prosecution" 
"seduction" 
"disbelief,  sin" 
"an  example  of  admonition  for  others" 
Sale:  a.  "proved" 
b.  "excuse"* 
c.  "prosecute"  4 
d.  "swerving  from" 
e.  "seduced" 213 
f.  "suffer  us  not  to  be  afflicted  by" 
Pickthall:  a.  "tested"  I 
b.  "contention" 
c.  "prosecute" 
d.  "seduce"  'K 
e.  "tempted" 
f.  "lure" 
Arberry  a.  "tried" 
b.  "proving" 
c.  "prosecute" 
d.  "forsake" 
e.  "tempted" 
f.  "temptation" 
4.  ruh 
a.  26:  193  "Jibril" 
b.  40:  15  "revelation" 
c.  12:  87  "mercy" 
d.  21:  91  "to  imply  honour  and  nobility" 
e.  17:  85  "breath  of  life  in  all  living 
creatures".  (42) 
Sale:  a.  "spirit" 
b.  "spirit" 214 
Ali:  a. 
b. 
C. 
d. 
e. 
Arberry:  a. 
b. 
C. 
d. 
e. 
Asad:  a. 
b. 
C. 
d. 
e. 
c.  "mercy" 
d.  "spirit" 
e.  "spirit" 
"spirit" 
"spirit  of  inspiration 
"soothing  mercy" 
"spirit" 
"spirit  of  inspiration" 
"spirit" 
"spirit" 
"comfort" 
".  ^,  pir:  i  t" 
"spirit" 
"Divine  inspiration" 
"inspiration" 
"life-giving  mercy" 
"spirit" 
"divine  inspiration" 
5. 
"  --M 
a.  6:  82 
b.  18:  33 
c.  17:  59 
d.  2:  35 
"polytheism  or  idolatry" 
"injustice" 
"denial" 
"sinful  transgressor"  (43) 
Sale:  a.  "injustice" 215 
b.  "failed" 
c.  "dealt  unjustly  with" 
d.  "transgressors"  - 
Rodwell:  a.  "error" 
b.  "failed" 
c.  "maltreated" 
d.  "transgressors" 
Arberry:  a.  "evil  doing" 
b.  "failed" 
c.  "did  wrong" 
d.  "evil  doers" 
Asad:  a.  "wrong  doing" 
b.  "failed" 
c.  "sinned  against" 
d.  "wrongdoers" 
EXPRESSIONS  WITH  TWO  CONTRARY  DENOTATIONS: 
"  1,  gurü',  (sing.  ig  r')  2:  228. 
According  to  Ibn  Qayyim,  gir'  refers  to  the  period 
of  a  woman's  monthly  courses  and  its  opposite,  that  is  to 
say  the  ceasing  of  a  woman's  monthly  period  and  her 
performing,  afterwards,  the  prescribed  washing;  or  as 
Lane  puts  it,  it  refers  to  "menstruation:  and  a  state  of 216 
purity  from  menstrual  discharge:  thus  having  two  contrary 
meanings".  (44) 
Sale:  "their  courses" 
Rodwell:  "their  courses" 
Pickthall:  "monthly  courses" 
Ali:  "monthly  periods" 
Arberry:  "periods" 
Dawood:  "menstrual  courses" 
Asad:  "monthly  courses" 
2.  warä'ahum  18:  79 
Al-IsfahanT  considers  this  term,  too,  as  having 
contrary  mean  i  11(Ju  :  "before"  and  "behind".  Lane  ma  I  ntai  nn 
that  although  ware',  generally  signifies  "behind",  it 
implies  "before"  in  this  and  some  other  contexts.  Jaläl 
al-Din  explains  this  by  saying:  "there  was  behind  them 
when  they  returned,  and  before  them  now,  a  King.  "  (45) 
Sale:  "behind" 
Rodwell:  "in  rear" 
Pickthall:  "behind" 
Ali:  "after" 
Arberry:  "behind" 
Dawood:  "rear" 
Asad:  "behind" 217 
EXPRESSIONS  REFERRING  TO  TIME: 
1.  sä6  a  7:  34 
The  term  sa6a  (literally  'hour')  signifies  not 
merely  the  astronomical  hour  -  ie.  the  twenty-fourth  part 
of  a  mean  solar  day  -  but  also  'time'  in  an  absolute 
sense,  or  any  fraction  of  it,  whether  large  or  small.  In 
7:  34,  for  example,  it  is  used  in  the  sense  of  'the  least 
fraction  of  time'  or  'a  single  moment'.  (46) 
Sale:  "an  hour" 
Rodwell:  "an  hour" 
Pickthall:  "an  hour" 
A]  i:  plan  lioiir" 
Arberry:  "a  single  hour" 
Dawood:  "one  moment"  w 
Asad:  "a  single  moment"  iF 
2.  yawm  (p1.  a  am 
The  term  yak  wm,  commonly  translated  as  'day',  is 
used  in  the  Qur'an  to  denote  any  period,  whether 
extremely  long  ("aeon")  or  extremely  short  ("moment"): 
its  application  to  an  earthly  "day"  of  twenty-four  hours 
is  only  one  of  its  several  connotations.  In  2:  184  it 
signifies  yawm  shar6T,  ie.  the  period  from  sunrise  to 
sunset  which  should  be  observed  in  fasting;  in  41:  12  it 
denotes  a  period  of  time  the  length  of  which  is  only 
known  to  God  (or  perhaps  it  refers  to  a  period  of  time  of 218 
fifty  thousand  earthly  days,  as  asserted  in  40:  49). 
Yawm  may  also  refer  to  the  Day  of  Judgement,  as  in 
2:  48;  or  to  an  event  in  the  past,  eg.  3:  155,  or  in  the 
future,  eg.  77:  35.  Two  of  the  above  denotations  may  be 
considered  here:  (47) 219 
A.  yawm  as  indicating  an  unknown  period  of  time,  eg. 
41:  12. 
Sale:  "days" 
Rodwell:  "days" 
Pickthall:  "days" 
Arberry:  "days" 
Ali:  "Days" 
As  ad:  "aeons" 
B.  ayyam  as  indicating  momentous  historical  events,  eg. 
14:  5. 
Sa1.  e:  "f.  avouL  .  "" 
Rodwell:  "days" 
Pickthall:  "days" 
Arberry:  "Days" 
Ali:  "Days" 
Dawood:  "favours" 
3.  garn  (P1.  gur6n) 
The  term  garn  in  Qur'anic  usage  does  not  always 
denote  "century"  or  "generation"  but  -  rather  more 
frequently  -  "an  epoch",  or  "people  belonging  to  one 
particular  epoch",  as  well  as,  "a  civilization"  in  the 
historical  sense  of  the  word.  (48) 220 
am  6:  61  as  "people  belonging  to  one  particular 
epoch". 
Sale: 
Rodwell: 
Pickthall: 
Ali: 
Arberry: 
Dawood: 
"generations" 
"generations" 
"a  generation" 
"generations" 
"a  generation" 
"generations" 
4.  hin  and  dahr  76:  1 
The  term  hin  signifies  an  unlimited  period  of 
time;  dahr,  on  the  other  hand,  refers  to  the  duration 
of  time  from  the  beginning  till  the  end.  It  differs  from 
zamän  in  denoting  only  a  long  period;  the  latter  may 
imply  both  a  short  and  a  long  period. 
The  expression  hin  min  al-Dahr  implies,  according 
to  the  commentators  "an  immensely  long  (or  'endless') 
span  of  time".  (49) 
Sale:  "a  long  space  of  time" 
Rodwell:  "a  long  time" 
Pickthall:  "any  per  iod  of  time" 
Ali:  "a  long  period  of  time" 
Arberry:  "a  while  of  time" 
Dawood:  "a  space  of  time" 221 
Asad:  "an  endless  span  of  time" 
CONCISE  EXPRESSIONS  REQUIRING  ELABORATION: 
1.  khalasu  naiiyyä  12:  80. 
According  to  Lane  this  expression  signifies  that 
"they  retired  conferring  privately  together".  (50) 
Sale:  "they  retired  to  confer  privately  together"  -VI 
Rodwell:  "they  went  apart  for  counsel" 
Pickthall:  "they  conferred  together  apart" 
Ali:  "they  held  a  con  ference  in  private" 
Arberry:  "they  conferred  privily  apart" 
Dawood:  "they  went  aside  to  confer  together" 
Asad:  "they  withdrew  to  take  counsel  (among  them- 
selves]". 
2.  wa  lakum  fi-l-gisäs  hayät  2:  179 
According  to  the  commentators,  the  term  isäs  is 
almost  synonymous  with  mus5wa2,  ie.  making  a  thing 
equal  to  another  thing:  in  this  instance,  making  the 
punishment  equal  (or  appropriate)  to  the  crime;  a  meaning 
which  is  best  rendered  as  "just  retribution",  rather  than 
as  "retaliation",  for  the  taking  of  life  for  a  life,  as 
implied  in  the  term  "retaliation"  would  not  in  every  case 222 
correspond  to  the  demands  of  equity,  eg.  in  4:  92,  where 
legal  restitution  for  unintentional  homicide  is  dealt 
with.  The  term  hayät  implies  that  there  is  a  safeguard 
for  men,  as  a  community,  so  that  they  may  be  able  to  live 
in  security.  Thus  the  objective  of  ig  säs  is  the 
protection  of  Society,  and  not  "revenge".  (51) 
Sale:  "And  in  this  law  of  retaliation  ye  have  life" 
Rodwell:  "But  in  this  law  of  retaliation  is  your 
security  for  life" 
Pickthall:  "And  there  is  life  for  you  in  retaliation" 
Ali:  "in  the  Law  of  Equality  there  is  (saving  of) 
life  to  you" 
Arberry:  "In  retaliation  there  is  life  for  you" 
Dawood:  "In  retaliation  you  have  a  safeguard  for  your 
lives" 
Asad:  "for,  in  the  [law  of]  just  retribution...  there 
is  life  for  you".  :  1k 
3.  fa-nbidh  ilayhim  6  alit  sawä'  8:  58. 
Literally,  this  expression  means  "renounce  the 
covenant  to  them  in  an  equitable  manner".  Al-Qurtubi 
explains  it  thus:  "Before  making  war  with  them,  inform 
them  that  because  of  the  clear  evidence  of  their 
treachery,  you  have  renounced  the  treaty  which  existed 
between  you  and  them,  so  that  both  you  and  they  should 
know  that  you  are  at  war  with  them";  so  that  they  should 223 
not  be  under  the  false  impression  that  you  have  renounced 
the  treaty  after  having  started  the  war.  Thus,  the 
concluding  sentence  of  this  verse  "Allah  does  not  love 
the  treacherous"  is  a  warning  against  this  kind  of 
treachery.  (52) 
Sale:  "throw  back  their  league  unto  them,  with  like 
treatment" 
Rodwell:  "throw  back  their  treaty  to  them  as  thou 
fairly  mayest" 
Pickthall:  "then  throw  back  to  them  (their  treaty)  fairly" 
Ali:  "throw  back  (their  convenant)  to  them  (so  as 
to  ho)  Oil  equal  tel-III.,  11, 
Arberry:  "dissolve  it  with  them  equally" 
Dawood:  "you  may  retaliate  by  breaking  off  your  treaty 
with  them" 
Asad:  "cast  it  back  at  them  in  an  equitable  manner" 
4.  khä'inat  al-a6yun  40:  19 
According  to  Lane,  this  expression,  as  used  in  this 
particular  context,  implies  taking  a  surreptitious  look 
at  a  thing  at  which  it  is  not  allowable  to  look;  or 
looking  in  a  manner  that  induces  suspicion  or  evil 
opinion;  or  making  a  sign  with  the  eye  to  indicate  a 
thing  that  one  conceals  in  the  mind;  or  the  contracting 
of  the  eye,  or  eyes,  by  way  of  making  an  obscure 
indication;  or  the  looking  intentionally  [at  a  thing  at 224 
°which  it  is  not  allowable  to  look].  (53) 
Sale:  "the  deceitful  eye" 
Rodwell:  "the  deceitful  of  eye" 
Pickthall:  "the  traitor  of  the  eyes" 
Ali:  "(the  tricks)  that  deceive  with  the  eyes" 
Arberry:  "the  treachery  of  the  eyes" 
Dawood:  "the  furtive  look" 
Asad:  "the  [most)  stealthy  glance" 
DUBIOUS  AND  PROBLEMATIC  EXPRESSIONS  AND  STATEMENTS: 
Mushakala,  as  al-Suyuti  calls  it,  occurs  when  an 
expression  is  used  dubiously,  that  is  to  say  in  a 
somewhat  metaphorical  way,  by  means  of  applying  two 
similar  expressions  in  a  particular  context,  the  meaning 
of  one  differing  from  the  other.  (54) 
1.5:  116 
ta6lamu  ma  fl  nafsi  wa  15  a6lamu  ma  ff  nafsika 
According  to  al-Baydäwi  and  al-Jalälayn,  the  above 
expression  means  "You  know  what  I  know,  and  I  know  not 
what  you  know",  or  as  interpreted  in  Tai  al-6arüs  and 
al-  amus:  "You  know  what  is  in  your  place  of  being". 
However,  it  may  best  be  explained  as  meaning:  "You  know 
my  hidden  things,  (or  what  is  hidden  from  me),  and  I  know 225 
not  yours",  which  is  testified  to  the  concluding  words  of 
this  verse  "You  alone  fully  know  all  the  things  that 
are  beyond  the  reach  of  a  created  being's  perception". 
(55) 
Sale:  "thou  knowest  what  is  in  me,  but  I  know  not 
:_  ,  -°  what  is  in  thee" 
Rodwell:  "Thou  knowest  what  is  in  me,  but  I  know  not 
what  is  in  Thee. 
Pickthall:  "Thou  knowest  what  is  in  my  mi  nd,  and  I  know 
not  what  is  in  Thy  mind" 
Ali:  "Thou  knowest  what  is  in  my  heart,  though  I 
know  not  what  is  in  Thine" 
Arberry:  "knowing  what  is  within  my  sou  l,  and  I  know 
not  what  is  within  Thy  soul" 
Dawood:  "You  know  what  is  in  my'  mind,  but  I  cannot 
tell  what  is  in  Yours" 
Asad:  "Thou  knowest  all  that  is  within,  myself, 
whereas  I  know  not  what  is  in  Thy  Sel  f" 
2.3:  54 
..,  wa  makarü  wa  makara  Allah  wa  A11ähu  khairu-l- 
mäkirTh 
The  general  sense  of  makara,  is  "to  plot  against"  or 
"to  deceive",  as  in  several  passages  in  the  Qur'än,  such 
as  10:  21  and  13:  33.  However,  when  it  is  applied  to  God  it 
signifies  "God  requited")  according  to  Täi  al-6ar-us  and 226 
al-Misbäh,  makr  Allah  signifies  God's  granting  a  man 
respite  or  delay,  enabling  him  to  accomplish  his  worldly 
aims,  so  as  to  bring  upon  himself  the  punishment  due  to 
his  evil  actions.  Al-Räghib  further  explains  this 
expression  by  saying  that  it  denotes  God's  taking  men  by 
, 
little  and  little,  so  that  they  do  not  reckon  upon  it: 
bestowing  upon  them  renewed  favours  for  acts  of  obedience 
.  which  are  imagined  to  be  accepted  whereas  they  are 
rejected.  (56) 
:  Sale:  "And  the  Jews  devised  a  stratagem  against  him; 
but  God  devised  a  stratagem  against  them;  and 
God  is  the  best  deviner  or  nlratagemn" 
, 
Rodwell:  "And  the  Jews  plotted,  and  God  plotted:  But  of 
those  who  plot  is  God  the  best" 
.  Pickthall:  "And  they  (the  disbelievers)  schemed,  and 
Allah  schemed  (against  them):  and  Allah  is 
the  best  of  schemers" 
Ali:  "And  (the  unbelievers)  plotted  and  planned,  and 
God  too  planned,  and  the  best  of  planners  is 
God" 
Arberry:  "And  they  devised,  and  God  devised,  and  God  is 
the  best  of  devisers" 
Dawood:  "They  plotted,  and  Allah  plotted.  Allah  is  the 
supreme  plotter" 
Asad:  And  the  unbelievers  schemed  [against  Jesus]; 
but  God  brought  their  scheming  to  nought:  for 
God  is  above  all  schemers" 227 
3.24:  33  in  aradna  tahassunan 
According  to  al-Suyütf,  the  particle  in  in  this 
context  does  not  function  merely  as  a  conditional 
particle  but  rather  implies  a  sense  of  "though"  or 
"despite".  Other  scholars,  however,  interpret  it  as 
meaning  "whether  or  not"  or  "even  if".  (57) 
Sale:  "if  they  be  willing  to  live  chastely" 
Rodwell:  "if  they  wish  to  preserve  their  modesty" 
Pickthall:  "if  they  would  preserve  their  chastity" 
Ali:  "when  1-he  y  desire  chant,  i  ty"  %t 
Arberry:  "if  they  desire  to  live  in  chastity" 
Dawood:  "if  they  wish  to  preserve  their  chastity" 
Asad:  "if  they  happen  to  be  desirous  of  marriage" 
4.4:  23  al-1  ti  fl  hujürikum 
-According 
to  al-Sabüni,  this  expression  is  not  meant 
to  be  defining,  for  the  ruling  prescribed  in  this  context 
is-a  general  one,  and  this  is  applied  on  the  basis  of 
what  is  generally  common  practice,  as  an  example  and  not 
a,  restriction:  thus  whether  or  not  the  daughter-in-law  is 
in  the  custody  of  her  step-father,  it  is  unlawful  for  him 
to  marry  her.  This  verse,  therefore,  should  be 
interpreted  accordingly,  ie.  "whether  or  not  they  be".  (58) 
Sale:  "which  are  under  your  tuition" 228 
Rodwell:  "who  are  your  wards" 
Pickthall:  "who  are  under  your  protection" 
Ali:  "under  your  guardianship" 
Arberry:  "who  are  in  your  care" 
Dawood:  "who  are  in  your  charge" 
Asad:  "who  are  your  foster-children" 
TRANSITION  IN  THE  SAME  SENTENCE  (  ILTIFAT  ): 
Many  passages  of  the  Qur'an  employ  what  is  termed 
iltifät,  ie.  transition  from  one  mode  of  speech  to 
another,  often  in  the  same  sentence.  This  linguistic 
device  is  of  various  type:,;  Ihn  Qayyi.  m,  for  example, 
identifies  the  following  types:  (59) 
1.  A  change  from  indirect  to  direct  speech,  eg.  1:  1-5. 
2.  A  change  from  direct  to  indirect  speech,  eg.  10:  22. 
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3.  A  change  from  the  future  to  the  imperative,  eg.  11:  "54. 
NJ 
Ci  L;. 
4.  A  change  from  the  dual  to  the  plural,  and  from  the 229 
plural  to  the  singular,  eg.  10:  87 
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5.  A  change  from.,  the  past  to  the  imperative,  eg.  7:  29. 
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6.  A  change  from  the  past  to  the  future  and  vice  -versa, 
eg.  22:  31. 
-Ali 
VtG1, 
In  general,  i  l.  i.  i  fit;  in  hie  Qnr'an  in  employed  for 
particular  emphasis  or  for  pointing  certain  assertions. 
(60) 
1.10:  22  A  change  from  direct  to  indirect  speech. 
Sale:  "It  is  he  who  bath  given  you  conveniences 
for  travelling  by  land  and  by  sea;  so  that 
e  be  in  ships,  which  sail  with  them 
with  a  favourable  wind,  and  they  rejoice 
therein.  And  when  a  tempestuous  wind 
overtaketh  them,  and  waves  come  upon  them 
from  every  side,  and  they  think  themselves 
to  be  encompassed  with  inevitable  dangers; 
they  call  upon  GOD,  exhibiting  the  pure 
religion  unto  him,  and  saying,  verily  if  thou 230 
deliver  us  from  this  period,  we  will  be  of 
those  who  give  thanks. 
Dawood:  "It  is  He  who  guides  you  by  land  and  sea. 
You  embark:  and  you  set  sail,  rejoicing 
in  a  favouring  wind,  a  raging  tempest  over- 
takes  you.  Billows  surge  upon  you  from  every 
side  and  you  fear  that  you  are  encompassed 
by  death.  You  pray  to  Allah  with  all 
fervour,  saying:  'Deliver  us  from  this  peril 
and  we  will  truly  be  faithful'". 
2.10:  87  A  change  from  dual  to  plural  and  from  plural  to 
singular. 
Sale:  "And  we  spake  by  inspiration  unto  Moses  and 
his  brother,  saying,  provide  habitations 
for  your  people  in  Egypt,  and  make  your 
houses  a  place  of  worship,  and  be  constant 
at  prayer;  and  bear  good  news  unto  the  true 
believers". 
Rodwell:  "Then  thus  revealed  we  to  Moses  and  to  his 
brother:  'provide  houses  for  your  people 
in  Egypt,  and  in  your  houses  make  a  kebla, 
and  observe  prayer  and  proclaim  good 
tidings  to  the  believers". 
Pickthall:  "And  We  inspired  Moses  and  his  brother, 
(saying):  Appoint  houses  for  your  people 
in  Egypt  and  make  your  houses  oratories, 231 
and  establish  worship.  And  give  good 
news  to  the  believers". 
Asad:  "And  [thus]  did  we  inspire  Moses  and  his 
brother:  "set  aside  for  your  people  some 
houses  in  the  city,  and  [tell  them],  Turn 
your  houses  into  places  of  worship,  and  be 
constant  in  prayer!  '  And  give  thou  [0  Moses] 
the  glad  tidings  [of  God's  succour]  to  all 
believers". 
3.7:  29  A  change  from  indirect  to  direct  speech. 
Sale:  "Say,  My  LORD  hath  commanded  me...;  therefore 
set  your  faces  to...  " 
Rodwell:  "Say:  My  Lord  hath  enjoined...  Turn  your  faces 
therefore  towards....  " 
Pickthall:  "Say:  My  Lord  enjoineth  justice.  And  set  your 
faces,  upright  (towards  Him)...  " 
Ali:  "Say:  "My  Lord  hath  commanded  justice;  and 
that  ye  set  your  whole  selves  (to  him)" 
Arberry:  "Say:  'My  Lord  has  commanded  justice.  Set  your 
faces...  " 
Dawood:  "Say:  My  Lord  has  ordered  you  to  act  justly. 
Turn  to  Him  whenever  you....  " 
Asad:  "Say:  "My  Sustainer  has  [but]  enjoined  the 
doing  of  what  is  right;  and  [He  desires  you 
to]  put  you  whole  being....  " 232 
REPETITION: 
The  repetition  of  certain  expressions  and  even 
a  vat  occasionally  occurs  in  the  Qur'änic  text.  It  is 
believed  that  this  repetition  does  not  function  simply 
stylistically,  but  principally  to  emphasise  certain 
truths.  Ibn  Qayyim  identifies  three  types  of  repetition 
in  the  Qur'än:  (61) 
1.  repetition  with  similarity  of  meaning,  eg.  74:  19-20 
2.  repetition  with  difference  of  meaning,  eg.  3:  7 
3.  repetition  of  meaning  with  different  wording,  eg. 
55:  68. 
In  attempting  to  render  some  of  these-  instances,  a 
surface  translation  of  the  repetitious  elements  may  not 
be  sufficient. 
1.69:  1-2  al-liagqa  ma  al-hagqa 
Sale:  "THE  infallible!  what  is  the  infallible?  " 
Rodwell:  "The  INEVITABLE! 
What  is  the  Inevitable?  " 
Pickthall:  "The  Reality! 
What  is  the  Reality?  " 
Ali:  "The  Sure  Reality! 
What  is  the  Sure  Reality?  " 
Arberry:  "The  Indubitable! 233 
What  is  the  Indubitable?  " 
Dawood:  "The  Inevitable:  and  What  is  the  Inevitable?  " 
Asad:  "OH,  THE  LAYING-BARE  of  the  truth!  How  awesome 
that  laying-bare  of  the  truth!  ". 
2.74:  18-20  gaddar...  qaddar...  gaddar 
Sale:  "for  he  that  devised  and  prepared 
[contumelious  expressions  to  ridicule  the 
Koran].  May  he  be  cursed:  how  [maliciously] 
hath  he  prepared  [the  same  1]  And  again, 
may  he  be  cursed:  how  [maliciously]  hath  he 
prepared  the  same!  " 
Rodwell:  "For  he  plotted  and  planned! 
May  he  be  cursed!  How  he  planned! 
Again,  may  he  be  cursed!  How  he  planned!  " 
Pickthall:  "For  Lo!  he  did  consider;  then  he  planned  - 
(self-)  destroyed  is  he,  how  he  planned! 
Again  (self-)  destroyed  is  he,  how  he 
planned!  -" 
Ali:  "For  he  thought  and  lie  plotted;  - 
And  Woe  to  him!  How  he  plotted!  - 
Yea,  woe  to  him:  How  lie  plotted!  -" 
Arberry:  "Lo!  He  reflected,  and  determined  -  death 
seize  him,  how  lie  determined!  Again,  death 
seize  him,  how  he  determined" 
Dawood:  "He  pondered,  and  he  schemed.  Confound  him, 
how  he  schemed!  Confound  him,  how  he 234 
schemed!  " 
Asad:  "Behold,  [when  Our  messages  are  conveyed  to 
one  who  is  bent  on  denying  the  truth,  ]  he 
reflects  and  meditates  [as  how  to  disprove 
them]  -  and  thus  he  destroys  himself,  the  way 
he  meditates!  Yea,  he  destroys  himself,  the 
way  he  meditates!  ". 
ELLIPTICISM: 
Ellipticism  (  hadhf  )  is  one  of  the  most  remarkable 
characteristics  of  the  language  of  the  QurIan,  so  much  so 
that  it  is  difficult,  if  not  impossible,  to  understand 
its  method  and  inner  purport  without  being  able  to 
reproduce  in  oneself  something  of  the  same  quality  of 
elliptical,  associative  thought  of  the  original.  The 
translator  has  to  take  fully  into  account  this  inimitable 
feature,  in  which  deliberate  omissions  occur  in  the 
intermediate  clauses  of  a  train  of  thought,  in  order  to 
express  the  final  stage  of  an  idea  as  concisely  as 
possible.  In  order  to  render  the  sense  into  a  language 
which  does  not  function  in  a  similarly  elliptical  manner, 
the  thought-links  which  are  missing  -  deliberately 
omitted  -  in  the  original  must  be  supplied  by  the 
translator  in  the  form  of  interpolations,  between 
brackets;  for,  unless  this  is  done,  the  result  loses  its 
coherence  and  may  indeed  become  a  "meaningless  jumble". 235 
Ellipticism  occurs  in  the  Qur'an  in  various  forms, 
the  following  of  which  are  the  most  common: 
1.  Ellipsis  pertaining  to  the  jumlah  eg.  27:  28-9  and 
20:  91.  IZID  d  1:.  L...  O; 
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2.  Ellipsis  pertaining  to  the  fa6il,  eg.  75:  26. 
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3.  Ellipsis  pertaining  to  the  maf6ul  bihi,  eg. 
7:  152  . 
4.  Ellipsis  pertaining  to  the  mudäf,  eg.  12:  82. 
5.  Ellipsis  pertaining  to  the  mudäfilayh,  eg.  30:  4. 
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6.  Ellipsis  pertaining  to  the  sifah,  eg.  18:  79. 
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7.  Ellipsis  pertaining  to  the  jawab  al-shart  the  (con- 
sequence  of  a  conditional  clause),  eg.  34:  51,13:  31, 
3:  106  and  36:  45.  (62) 
1.27:  28-9,  ellipted  iumlah:  "When  she  had  read 
Solomon's  letter".  (63) 
Sale:  "Go  with  this  my  letter,  and  cast  it  down  unto 
them...,  (and  when  the  queen  of  Saba  had 
i  received  the  letter),  she  said....  " 236 
Rodwell:  "Go  with  this  my  letter  and  throw  it  down  to 
them...,  she  said,...  " 
Pickthall:  "Go  with  this  my  letter  and  throw  it  down  unto 
them....,  (The  Queen  of  Sheba)  said  (when  she 
received  the  letter)....  "  . 
Ali:  "Go  thou,  with  this  letter  of  mine,  and 
deliver  it  to  them...,  (The  Queen)  said,...  " 
Arberry:  "Take  this  letter  of  mine,  and  cast  it  unto 
them....  She  said.....  " 
Dawood:  "Go  and  deliver  to  them  this  message  of  mine.. 
The  Queen  of  Sheba  said...... 
Asad:  "Go  with  this  my  letter  and  convey  it  to 
them....,  (when  the  Queen  had  read  Solomon's 
letter)  she  said,...  "  4 
2.75:  26,  ellipted  fa6il:  "al-ruh"  (64) 
Sale:  "When  (a  man's  soul)  shall  come  up  to  his 
throat,  (in  his  last  agony)" 
Rodwell:  "Aye,  when  (the  soul)  shall  come  up  into  the 
throat" 
ný 
Pickthall:  "Nay,  but  when  the  life  cometh  up  to  the 
throat". 
Ali:  "Yea,  when  (the  soul)  reaches  to  the  collar- 
bone  (in  its  exit)" 
Arberry:  "No  indeed;  when  it  reaches  the  clavicles" 
Dawood:  "But  when  a  man's  soul  is  about  to  leave  him" 237 
Asad:  "Nay,  but  when  (the  last  breath)  comes  up  to 
the  throat  (of  a  dying  man)" 
3.7:  152,  ellipted  mafbul  bihi:  "'Ilah"  (65) 
Sale:  *  "Verily  as  for  them  who  took  the  calf  (for 
i  their  god)" 
Rodwell:  "Verily  as  to  those  who  took  the  calf  (as  a 
god)"  -K 
Pickthall:  "Lo!  those  who  chose  the  calf  (for  worship)" 
Ali:  "Those  who  took  the  calf  (for  worship)" 
Arberry:  "Surely  those  who  took  to  themselves  the  calf" 
Dawood:  "Those  that  worshipped  the  calf" 
Asad:  "(And  to  Aaron  he  said:  )  'Verily,  as  for  those 
who  have  taken  to  worshipping  the  (golden) 
calf" 
4.12:  82,  ellipted  mudäf:  "Ahl  al-Qarya"  (66) 
Sale:  "and  do  thou  inquire  in  the  city...  " 
Rodwell:  "Enquire  for  thyself  in  the  city...  " 
Pickthall:  "Ask  the  township....  " 
Ali:  "Ask  at  the  town...  " 
Arberry:  "Enquire  of  the  city...  " 
Dawood:  "Ask  the  townsfolk....  " 
Asad:  "And  ask  thou  in  the  town....  " 
5.  '  30:  4,  ellipted  mudäf  ilayh:  "Before  and  after 238 
(victory)"  (67) 
Sale:  "Unto  GOD  (belongeth)  the  disposal  (of  this 
matter),  both  for  what  is  past,  and  for  what 
is  to  come" 
Rodwell:  "First  and  Last  is  the  affair  with  God". 
Pickthall:  "Allah's  is  the  command  in  the  former  case  and 
in  the  latter  -" 
Ali:  "With  God  is  the  Decision  in  the  Past  and  in 
the  Future:  " 
Arberry:  "To  God  belongs  the  Command  before  and  after,  " 
Dawood:  "such  being  the  will  of  Allah  before  and 
after.  " 
Asad:  "(for)  with  God  rests  all  power  of  decision, 
first  and  last".  * 
6.18:  79,  ellipted  sifah:  "good,  attractive".  (68) 
Sale:  "(sound)  ship"  -' 
Rodwell:  "ship" 
Pickthall:  "ship" 
Ali:  "boat" 
Arberry:  "ship" 
Dawood:  "ship" 
Asad:  "boat" 
7.  Ellipted  iawäb  al-shart  is  the  most  problematic  of 
all  the  above  types. 
" 239 
a.  34:  51  the  consequence  of  the  conditional  law: 
Sale:  "If  thou  couldst  see,  when  the  (unbelievers) 
shall  tremble,  and  (shall  find)  no  refuge, 
and  shall  be  taken  from  a  near  place,...  ) 
No  apodosis  is  provided  for  the  condition,  which  is 
thus  left  incomplete. 
Rodwell:  "Couldst  thou  see  how  they  shall  tremble  and 
find  no  escape,  and  be  taken  fourth  from  the 
place  that  is  so  near;  " 
Pickthall:  "Couldst  thou  but  see  when  they  are  terrified 
with  no  escape,  and  are  seized  from  near  at 
hand,  " 
Ali:  "If  thou  couldst  but  see  when  they  will  quake 
with  terror;  but  then  there  will  be  no  escape 
(for  them),  and  they  will  be  seized  from  a 
position  (quite)  near". 
Arberry:  "Ah,  if  thou  couldst  see  when  they  are 
terrified,  and  there  is  no  escape,  and  they 
are  seized  from  a  place  near  at  hand,  " 
Dawood:  "If  you  could  only  see  the  unbelievers  when 
they  are  seized  with  terror!  They  shall  not 
escape,  but  shall  be  taken  from  their 
graves". 
Asad:  "IF  THOU  couldst  but  see  (how  the  deniers  of 
the  truth  will  fare  on  Resurrection  Day,  ) 
when  they  will  shrink  in  terror,  with  nowhere 240 
to  escape  -  since  they  will  have  been  seized 
from  so  close  nearby  -" 
The  rendering  of  Asad  seems  to  be  the  nearest  to 
the  meaning  of  the  original,  where,  according  to 
al-Säbüni,  the  consequence  of  the  conditional  law  is 
ellipted,  with  the  implication: 
"You  (Muhammad)  would  see  a  terrible  scene".  (69) 
b.  13:  31,  is  another  example  of  the  ellipted  consequence 
of  the  conditional  law. 
Sale:  "Though  a  Koran  (were  revealed)  by  which 
mounLain:  l  should  be  removed,  or  the  earth 
cleared  in  sunder,  or  the  dead  be  caused  to 
speak,  (it  would  be  in  vain)". 
Rodwell:  "If  there  were  a  Koran  by  which  the  mountains 
could  be  set  in  motion  or  the  earth  cleft,  or 
the  dead  be  made  to  speak...!  " 
Pickthall:  "Had  it  been  for  a  lecture  to  cause  the 
mountains  to  move,  or  the  earth  to  be  torn 
asunder,  or  the  dead  to  speak,  (this  Qur'an 
would  have  done  so)".  .* 
Ali:  "If  there  were  a  Qur'an  with  which  mountains 
were  moved,  or  the  earth  were  cloven  asunder, 
or  the  dead  were  made  to  speak,  (This  would 
be  the  one!  )"  .* 
Arberry:  "If  only  a  Koran  whereby  the  mountains  were 
set  in  motion,  or  the  earth  were  cleft,  or 241 
the  dead  were  spoken  to  -" 
Dawood:  "And  what  if  this  Koran  were  to  move 
mountains,  rend  the  earth  asunder,  and  make 
the  dead  speak?  " 
Asad:  "Yet  even  if  (they  should  listen  to)  a 
(divine)  discourse  by  which  mountains  could 
be  moved,  or  the  earth  cleft  asunder,  or  the 
dead  made  to  speak  -  (they  who  are  bent  on 
denying  the  truth  would  still  refuse  to 
believe  in  it)!  " 
According  to  the  commentators  the  ellipted  clause  in 
, 
this  verse  is  either  the  one  supplied  by  Pickthall,  or 
that  supplied  by  Asad;  the  renderings  of  Rodwell,  Arberry 
and  Dawood  are  almost  more  elliptical  than  the  original 
itself.  (70) 
There  are  many  other  elliptical  statements  in 
;  'various  places  in  the  Qur'änic  text-according  to  Ibn 
Jinni,  more  than  a  thousand.  Examples  may  be  found  in 
9:  30,10:  71,11:  20,14:  22,51:  38...  etc.  (71) 
TENSE,  ASPECT  AND  MOOD: 
As  regards  the  idiosyncratic  usage  of  tenses  in  the 
;  Qur'an,  Ibn  Qayyim  maintains  that  it  takes  the  following 
forms: 
a.  The  midi  for  the  mud5ri6,  to  insist  upon  the 242 
occurrence  of  something  eg.  fazi6ä  in  27:  87. 
b.  The  mudäri6  for  the  mädi,  perhaps  partly  to 
convey  a  sense  of  actuality  and  continuation,  and 
partly  to  avoid  breaking  the  succession  of 
consistent  endings.  eg.  tagtulün  in  2:  87. 
c.  The  indicative-  for  the  jussive,  to  lay  particular 
emphasis  on  certain  commands,  eg.  yurdi6na  in 
2:  233.  (72) 
Examples: 
1.  The  niiclclen  transition  from  the  pant  tense  in  the  verb 
kadhdhabtum,  to  the  present  tense,  in  the  verb 
}  tagtulian,  in  2:  87: 
Sale:  "reject...  slay...  " 
Rodwell:  "treat...  slay...  " 
Pickthall:  "disbelieve...  slay...  " 
Ali:  "called...  slay....  " 
Arberry:  "cry  to...  slay...  " 
Dawood:  "charging  with...  slaying...  "  / 
Asad:  "gave...  would  slay"  14- 
The  significance  of  the  transition  from  the  past 
tense  to  the  present  tense  in  this  verse  is  the  conveying 
of  a  sense  of  deliberateness  and  also  persistence, 
particularly  in  the  latter  action.  This  denotation  may 
best  be  expressed  as  done  by  Dawood  and  Acad.  (73) 243 
2.  One  of  the  most  problematic  suras  to  interpret,  in 
terms  of  tenses,  is  109,  in  as  much  as  there  appears  to 
be  transition  from  the  present  to  the  future  and 
vice-versa:  verses  2-3  describe  the  conditions  as  they 
were  at  the  time  when  the  sura  was  revealed,  thus  in  the 
present  tense;  while  4-5  refer  to  the  future,  implied  by 
the  noun-agent  (fä6il),  However,  the  second  part  of 
both  4  and  5  indicates  the  present  tense.  The  essence  of 
this  sura,  in  brief,  may  be  put  as: 
"Neither  do  I  (Muha.  tmad)  nor  ever  will  I  worship  your 
idols, 
Nor  do  you  (unbelievers)  nor  ever  will  you  worship  my 
Lord" 
109:  2-5 
J 
ILL 
Sale:  "....  I  will  not  worship  that  which  ye 
worship;  nor  will  ye  worship  that  which  I 
worship.  Neither  do  I  worship  that  which 
ve  worship;  neither  do  ye  worship  that 
which  I  worship....  " 
Rodwell:  "...  I  worship  not  that  which  ye  worship, 244 
And  ye  do  not  worship  that  which  I 
worship;  I  shall  never  worship  that  which 
Ye  worship,  Neither  will  ye  worship  that 
which  I  worship....  " 
Pickthall:  "....  I  worship  not  that  which  ye  worship; 
Nor  worship  ye  that  which  I  worship.  And 
I  shall  not  worship  that  which  ye 
worship.  Nor  will  ye  worship  that  which 
I  worship  .. 
" 
Ali:  "...  I  worship  not  that  which  ye  worship, 
Nor  will  ye  worship  that  which  I  worship. 
And  I  will  not  worship  that  which  ye  have 
been  wont  to  worFjIdjP,  Nor  will  ye  Korntip 
that  which  I  worship  ....... 
Arberry:  "...  I  serve  not  what  you  serve  and  you 
are  not  serving  what  I  serve,  nor  am  I 
serving  what  You  have  served,  neither  are 
you  serving  what  I  serve  ... 
Dawood:  "....  I  do  not  serve  what  you  worship,  nor 
do  Y  ou  serve  what  I  worship.  I  shall 
never  serve  what  you  worship,  nor  will 
you  ever  serve  what  I  worship  ..  ..  " 
".  Asad:  I  ."  do  not  worship  that  which  you 
worshi  p,  and  neither.  do  you  worship  that 245 
which  I  worship.  And  I  will  not  worship 
that  which  you  have  (ever)  worshipped,  and 
neither  will  you  (ever)  worship  that  which 
I  worship  ...  " 
MISCELLANEOUS: 
JfV. 
1.9:  62 
According  to  al-Säbüni,  the  pronoun  hu  refers  both 
to  Allah  and  His  Messenger.  1:  545.  Lit,  they  should  seek 
His  pleasure. 
Many  common  La  Lorn  pain  L  old.  Lha  L  Lhore  -i  ::  no 
juxtaposition  of  God  and  His  Apostl  e  in  the  use  of  the 
singular  pronoun  in  yurduh;  this 
. 
is  meant  to  bring  out 
in'  an  elliptical  form  the  idea  that  God's  plea  sure 
is  but  an  outcome  of  following  the  guidance  of  the 
Prophet,  cf.  4:  80  and  3:  31. 
Sale:  "but  it  is  more  just  that  they  should  please 
God  and  his  apostle". 
Rodwell:  "but  worthier  is  God,  and  His  Apostle,  that 
they  should  please  Him". 
.  Pickthall:  "but  Allah,  with  His  Messenger,  hath  more 
right  that  they  should  please  Him". 
:  Ali:  "But  it  is  more  fitting  that  they  should 
please  God  and  His  Apostle". 
ýArberry:  "but  God  and  His  Messenger  -  more  right  is  it 246 
they  should  please  Him". 
Dawood:  "But  it  is  more  just  that  they  should  please 
Allah  and  the  Apostle".  * 
Asad:  "the  while  it  is  God  and  His  Apostle  whose 
pleasure  they  should  seek  above  all  else". 
Farid:  "but  Allah  with  His  Messenger  has  greater 
right  that  they  should  please  Him". 
Irving:  "It  is  more  correct  to  please  God  and  His 
messenger". 
2.20:  39c  c3 
1M  I, 
.d)  )mai-  V 
According  to  al-Suyüti  the  first  pronoun  refers  to 
Müsä,  the  second  refers  to  the  ark,  the  third  to  the  ark 
and  the  fourth  to  Mi:  tsä. 
Thus  this  verse  could  be  interpreted  as: 
lay  him  in  the  ark  and  place  it  in  the  water  and  the 
river  will  deposit  it  upon  the  bank....  will  pick  him 
up. 
Sale:  "Put  him  into  the  ark....  cast  him...  shall 
throw  him....  shall  take  him". 
Rodwell:  "Cast  him....  cast  him....  shall  throw  him... 
s￿.  shall  take  him  up". 
Pickthall:  "Throw  him....  throw  it.....  shall  throw  it.... 247 
shall  take  him". 
Ali:  "throw  (the  child)  ...  throw  (the  chest)...  will 
cast  him...  .  he  wi  ll  be  taken  up  by....  " 
Arberry:  "cast  him..  ..  cast  him....  throw  him...  shall 
take  him". 
Dawood:  "Put  your  child...  let  him  be  carried  away  by 
the  river..  .  will  cast  him...  he  shall  be  taken 
up  by...  '' 
Asad:  "Place  him..  ..  thro  w  it....  will  cast  him.... 
will  adopt  him". 
Farid:  "Put  him....  place  it...  cast  it....  will  take 
him  up". 
Irving:  "cast:  him...  toss  it...  wi].  l  throw  hi.  m...  wLIl 
pick  him  up  ". 
48  :9 
According  to  al-Qurtub1  the  first  and  and 
pronouns  refer  to  the  Prophet  while  the  third  must  refer 
to  Allah.  This  mixture  of  pronouns  should  therefore  be 
clarified  by,  for  example,  the  use  of  capitalization  of 
the  Pronoun  when  referring  to  Allah;  many  translators 
seem  either  to  have  missed  this  or  to  have  put  it  in  an 
unclear  way,  except  for  Dawood,  who  reproduces  best  the 
accepted  meaning. 
Sale:  "that  ye  may  believe  in  God  and  his  apostle; 
and  may  assist  him,  and  revere  him,  and 248 
I  praise  him". 
Rodwell:  "That  ye  may  believe  on  God  and  on  His 
Apostle;  and  may  assist  Him,  and  honour  Him, 
and  praise  him". 
Pickthall:  "That  ye  (mankind)  may  believe  in  Allah  and 
His  messenger,  and  may  honour  Him,  and  may 
revere  Him,  and  may  glorify  Him". 
Ali:  "In  order  that  ye  (0  men)  may  believe  in  God 
and  his  Apostle,  that  ye  may  assist  and 
honour  Him,  and  celebrate  His  praises". 
Arberry:  "that  you  may  believe  in  God  and  His  Messenger 
and  succour  Him,  and  reverence  Him,  and  that 
you  may  give  Him  glory". 
Dawood:  "so  that  you  may  have  faith  in  Allah  and  His 
apostle  and  that  you  may  assist  him,  honour 
him,  and  praise  Him". 
Asad:  "so  that  you  (0  men)  might  believe  in  God  and 
His  Apostle,  and  might  honour  Him,  and  revere 
Him,  and  extol  His  limitless  glory. 
Farid:  "That  you  should  believe  in  Allah  and  His 
Messenger,  and  may  help  him,  and  honour  him, 
and  that  you  may  glorify  Allah. 
Irving:  "So  you  may  (all)  believe  in  God  and  His 
messenger,  and  revere  and  honour  Him,  and 
glorify  Him". 249. 
18:  22  't.. 
According  to  al-Suyüti  the  first  pronoun  refers  to 
ahl  al-kahf  and  the  second  pronoun  to  those  who  talk 
about  them.  A  translation  Shouldbe  somewhat  more  explicit 
on  this  point: 
Sale:  "and  ask  not  any  of  (the  Christians) 
concerning  them". 
Rodwell:  "and  ask  not  any  (Christian)  concerning  them". 
Pickthall:  "and  ask  not  any  of  them  to  pronounce 
cor1onrn  i  nc7  them". 
Ali:  "Nor  consult  any  of  them  about  (the  affair  of) 
the  sleepers". 
Arberry:  "and  ask  not  any  of  them  for  a  pronouncement 
on  them". 
Dawood:  "do  not  ask  any  Christian  concerning  them". 
Asad:  "and  do  not  ask  any  of  those  (story-tellers) 
to  enlighten  thee  about  them". 
Farid:  "nor  seek  information  concerning  them  from 
anyone  of  them". 
Irving:  "nor  seek  anyone  else's  opinion  about  them". 
11:  78 
Most  of  the  commentators  are  of  the  opinion  that  the 
phrase  hä'ulä'i  banäti-  signifies  here  the  women  in  his 250 
community  rather  than  his  daughter  S.  The  implication  of 
atharu  lakum  points  to  the  natural  relationship  between 
man  and  woman  through  marriage  and  not  as  it  might  appear 
in  the  first  instance  as  an  alternative  for  the  perverse 
desires  of  the  men  of  Sodom.  However,  this  sense  can  only 
be  brought  out  by  adding  something  referring  to  marriage, 
as  done  by  Ali,  for  example. 
Sale:  "these  my  daughters  are  more  lawful  for  you". 
Rodwell:  "these  my  daughters  will  be  purer  for  you". 
Pickthall:  "Here  are  my  daughters!  They  are  purer  for 
you". 
Ali:  "Her  v  are  my  daughters:  they  are  purer  for  you 
(if  you  m  arry)!  " 
Arberry:  "these  are  my  daughters;  they  are  cleaner  for 
you". 
Dawood:  "here  are  my  daughters:  they  are  more  lawful 
to  you". 
Asad:  "(Take  ins  tead)  these  da  ughters  of  mine:  they 
are  purer  for  you  (than  men)!  " 
Farid:  "these  are  my  daughters;  they  are  purer  for 
you". 
Irving:  "these  are  my  daughters;  they  are  purer  for 
you". 
93:  7  4<  <S  . sJ  l.  ý  ü.  ý  »  .. 
According  to  Abu  üayyan  dalla  here  signifies 
perplexity  and  wandering  in  search  of  ways  and  means  to 251  ' 
attain  to  God;  it  should  never  be  misunderstood  as 
meaning  "gone  astray"  or  "in  sin"  or  "error".  This  does 
not  and  cannot  apply  to  the  Prophet,  since  according  to 
other  verses  (53:  2-3)  he  was  immune  to  error  or  going 
astray.  Thus  it  may  be  interpreted  in  the  sense  of  "one 
who  sought  God's  help  in  order  to  be  guided  to  Him,  or  to 
be  provided  with  guidance  and  truth". 
Sale:  "And  did  he  not  find  thee  wandering  in  error, 
and  hath  he  not  guided  (thee  into  the 
truth?  )" 
Rodwell:  "And  found  thee  erring  and  guided  thee". 
Pickthall:  "Did  He  not  find  thee  wandering  and  direct 
(thee)?  " 
Ali:  "And  Ile  found  th  ee  wandering,  and  He  gave  thee 
guidance". 
Arberry:  "Did  He  not  find  thee  erring,  and  guide  thee?  " 
Dawood:  "Did  He  not  find  you  in  error  and  guide  you?  " 
Asad:  "Arid  found  thee  lost  on  the  way,  and  guided 
thee?  " 
Farid:  "And  found  thee  lost  (in  love  for  thy  people) 
and  provided  thee  with  guidance  (for  them)". 
, 
Irving:  "Ile  found  you  lost  and  guided  (you)". 
.s 
21:  87  n---j  ý,  (  '" 
According  to  al-Räzr,  the  verb  nagdir  in  this 
context  should  not  be  associated  with  "ability  ";  rather 252 
it  implies  "fate".  It 
could  ever  imagine  tha 
him.  What  al-Räzi  and 
here  is  that  nagdir 
difficulty".  Thus  Ibn 
"  gadr  and  not  ug  dra 
is  inconceivable  that  an  Apostle 
t  his  Master  might  lose  power  over 
most  other  commentators  suggest 
means  "to  cause  hardship  and 
6Abbäs  says  that  it  refers  to 
",  as  is  mentioned  in  65:  7. 
Sale:  "and  thought  that  we  could  not  exercise  our 
power  over  him". 
Rodwell:  "and  thought  that  we  had  no  power  over  him". 
Pickthall:  "and  deemed  that  we  had  no  power  over  him". 
Ali:  "Ile  imagined  that  we  had  no  power  over  him". 
Arberry:  "and  thought  that  We  would  have  no  power  over 
him". 
Dawood:  "thinking  We  had  no  power  over  him". 
Asad:  "thinking  that  We  had  no  power  over  him". 
Farid:  "and  he  was  sure  (in  his  mind)  that  We  would 
not  cause  him  distress. 
The  version  of  Farid  seems  to  represent  the  original 
best.  Moreover,  he  explains  in  a  footnote  that  this 
expression  means  "We  will  not  straiten  him"  or  "We  will 
not  decree  against  him  any  distress". 
Irving:  "and  thought  We  would  never  have  any  power 
over  him". 253 
i 
55:  31  ''  ..  " 
ý1J  jý-ý--ý.  '  '' 
According  to  Ibn  6Abbs  the  expression  sa 
nafrughu  lakum  signifies  a  threat  and  not,  as  it  might 
appear,  that  God  is  pre-occupied  with  one  thing,  at  the 
expense  of  another.  The  concept  of  God's  capability  to 
concern  Himself  with  all  the  affairs  of  His  creatures 
simultaneously  is  beyond  doubt,  as  often  indicated  in  the 
Qur'än  itself.  Sale's  version  in  this  respect  is  the  most 
appropriate. 
Sale:  "We  will.  surely  attend  to  judge  you...  (at  the 
last  day)". 
Rodwell:  "We  will  find  leisure  to  judge  you". 
Pickthall:  "We  shall  dispose  of  you". 
Ali:  "Soon  shall  we  settle  your  affa  irs". 
Arberry:  "We  shall  surely  attend  to  you  at  leisure". 
-Dawood:  "We  shall  surely  find  the  time  to  judge  you". 
Asad:  "(One  Day)  We  shall  take  you  to  task". 
Farid:  "Soon  shall  We  attend  to  you". 
Irving:  "We  shall  finish  off  both  loads  for  you". 
10:  65 
ýý2  äff))  I  /ý 
-  al-6izza  comprises  the  concepts  of  superior  might 
as  well  as  of  honour  and  glory.  Its  rendering  into 
another  language  depends  on  the  context,  and  sometimes  - 
as  in  this  case  -  cannot  be  simply  expressed  in  one  word. 254 
Sale:  "all  might  belongeth  unto  God". 
Rodwell:  "all  might  is  God's". 
Pickthall:  "Lo!  Power  belongeth  wholly  to  Allah". 
Ali:  "all  power  and  honour  belong  to  God". 
Arberry:  "the  glory  belongs  altogether  to  God". 
Dawood:  $'al.  l  glory  belongs  to  Allah". 
Asad:  "behold  all  might  and  glory  belong  to  God 
alone". 
Farid:  "surely  all  power  belongs  to  Allah". 
Irving:  "prestige  r  ests  entirely  with  God". 
J 
48:  29 
The  term  ashidda'  as  opposed  to  ruhamä' 
signifies  here  the  state  of  the  believers  towards  the 
deniers  of  truth.  It  denotes  in  this  context  a  particular 
attitude  namely,  firmness  and  unwillingness  to 
compromise. 
Sale: 
Rodwell: 
Pickthall: 
Ali: 
Arberry: 
Dawood: 
"fierce". 
"vehement'' 
"hard". 
"strong". 
"hard". 
"ruthless" 255 
Asad:  "firm  and  unyielding".  . 
Farid:  "hard". 
Irving:  "strict". 
90:  4 
According  to  Ibn  6Abb5s,  the  term  kabad  denotes 
the  concepts  of  pain,  distress,  hardship,  toil,  trial, 
etc.  which  are  experienced  by  man  throughout  his  life. 
It  can  best  be  represented  by  more  than  one  word. 
Sale:  "verily  we  have  creased  mean  in  misery". 
Rodwell:  "surely  in  trouble  have  we  created  man". 
Pickthall:  "we  verily  have  created  man  in  an  atmosphere". 
Ali:  "verily  we  have  created  man  into  toil  and 
struggle". 
Arberry:  "trouble". 
Dawood:  "We  created  man  to  try  h  im  with  afflictions". 
Asad:  "Verily  We  have  created  man  into  (a  life  of) 
pain  ,  toil  and  trial". 
Farid:  "We  have  surely  created  man  (to  toil  and) 
struggle". 
Irving:  "We  have  created  man  under  stress".,  - 256 
2:  180  1 
According  to  al-Säbtini  the  word  khayr  in  this 
verse  denotes  "much  wealth"  and  not  simply  "property".  He 
claims  that  this  interpretation  of  khayr  is  supported 
by  the  sayings  of  6  A'  isha  and  6A11. 
Sale:  "if  he  leave  any  goods". 
Rodwell:  "if  lie  leave  goods". 
Pickthall:  "if  lie  leave  wealth". 
Ali:  "if  he  leave  any  goods". 
Arberry:  "he  leaves  behind  some  goods". 
Dawood:  "that  l  eave  property". 
Asad:  "he  is  leaving  behind  much  wealth".  - 
Farid:  "if  lie  leave  much  wealth".  *- 
Irving:  "if  he  leaves  any  property". 
The  word  hanif  occurs  twelve  times  in  the  Qur'än, 
two  of  these  instances  being  of  the  plural  hunafä'.  The 
basic  usage  of  this  term  is  as  description  of  the  devout 
Muslim  in  his  submission  to  God.  A  hanTf  is  one  who  is 
inclined  to  the  way  of  Allah  and  firmly  upholds  the 
faith;  thus  it  differs  from  the  Syriac  hanpe 
'unenlightened'.  It  is  claimed  that  Muhammad  adopted  the 
religion  of  Ibrahim,  hanifiyya,  and  changed  its  name  to 
Islam. 257 
In  the  Qur'än  itself  the  term  is  often  associated 
with  Islam,  eg.  3:  67.  Hanif  is  an  adjective  denoting 
"leaning  towards  right  and  away  from  wrong",  used  almost 
exclusively  to  connote  a  devoted  clinging  to  faith  in 
Allah  and  a  rejection  of  other  beliefs. 
3:  67  ýý"  ý 
Sale:  "he  was  of  the  true  religion". 
Rodwell:  "sound  in  faith". 
Pickthall:  "upright  man". 
Ali:  "true  in  faith". 
Arberry:  "prime  of  faith". 
Dawood:  "upright  man". 
Asad:  "one  who  turned  away  from  all  that  is  false".  Ac 
Farid:  "ever  inclined  to  God". 
Irving:  "a  seeker  (after  truth)". 
4a:  4 
It  is  said  that  the  word  sakina  in  this  verse  is 
the  Hebrew  shekinah  which  describes  the  invisible  glory 
of  Jehovah  resting  over  His  mercy-seat.  Some  Scholars 
argue  that  this  concept  of  "rest"  in  Jewish  theology  is 
totally  unacceptable  in  Islam;  thus  saki-na  cannot  be 
synonymous  with  shekinah. 258 
In  the  Qur'an  the  term  denotes  the  concept  of 
peace,  reassura  nce  and  tranquility  as  opposed  to  anxiety. 
Sale:  "He  Sendeth  down  secure  tranquility  into  the 
hea  rts  of  the  true  believer". 
Rodwell:  "He  sendeth  down  a  spirit  of  secur  e  reposeth 
to  the  hearts  of  the  faithful". 
Pickthall:  "Ile  sent  down  peace  of  reassurance  into  the 
hea  rts  of  the  believers"..  )(- 
Ali:  "Ile  sent  down  tranquility  into  the  hearts  of 
the  Believers". 
Arberry:  "Ile  sent  down  the  Shechina  unto  the  hearts  of 
the  believers". 
Dawood:  "Ile  sent  down  tranquility  into  the  hearts  of 
the  faithful".  . 
Asad:  "Ile  has  bestowed  inner  peace  upon  the  hearts 
of  the  believers". 
Farid:  "He  sent  down  tranquility  into  the  hearts  of 
the  believers" 
Irving:  "Ile  sends  down  serenity  on  believers'  hearts". 
,,  ý( 
ýý 
3.5:  90 
According  to  all  lexicographers,  the  word  khamr  is 
derived  from  the  verb  khamara  "he  concealed"  or 
"obscured";  it  denotes  any  substance,  the  use  of  which 
obscures  the  intellect,  ie.,  intoxicants,  and  is  not 
restricted  to  wine. 259 
Sale:  "wine". 
Rodwell:  "wine". 
Pickthall:  "strong  drink". 
Ali:  "Intoxicants". 
Arberry:  "wine". 
Dawood:  "wine". 
Asad:  "intoxicants". 
Farid:  "wine". 
Irving:  "liquor". 
4.76:  5 
The  Lisän  al-6Arab  gives  "the  calyx  (kimm) 
of  the  grape  before  its  flowering"  as  the  primary 
significance  of  kafür.  Other  lexicographers  are  of  the 
view  that  it  denotes  "the  calyx  of  any  flower". 
Al-Jawhari  applies  it  to  the  "spathe  of  a  palm  tree". 
Hence,  this  -  and  not  "camphor"  -  is  evidently  the 
meaning  of  kafür  in  this  context:  an  illusion  to  the 
sweet,  extremely  delicate  fragrance  of  a  divine  drink. 
Sale:  "the  just  shall  drink  of  a  cup  (of  wine), 
mixed  with  (the  water  of)  cafur. 
Rodwell:  "a  wine  cup  tempered  at  the  Camphor  fountain, 
the  just  shall  quaff". 
Pickthall:  "the  righteous  shall  drink  of  a  cup  whereof 260 
the  mixture  is  of  water  of  Kafur" 
Ali:  "The  righteous  shall  drink  of  a  cup  (of  wine) 
mixed  with  kafur". 
Arberry:  "The  pious  shall  drink  of  a  cup  whose  mixture 
is  camphor". 
Dawood:  "The  righteous  shall  drink  of  a  cup  tempered 
at  the  Camphor  Fountain". 
Asad:  "The  truly  virtuous  shall  drink  from  a  cup 
flavoured  with  the  calyx  of  sweet-smelling 
flowers". 
Farid:  "The  virtuous  shall  drink  of  a  cup,  tempered 
with  camphor". 
Irving:  "The  virtuous  will.  drink  from  a  cup  which  wi.  ].  l 
be  mixed  with  Camphor". 
"..,.  j 
It  5.28  :  82 
According  to  al-Zamakhshari  this  word  is  composed 
ofsßan  interjection  "Oh!  or  Ah!  ",  and  b  ýý 
.  It  signifies 
"alas";  the  closest  interpretation  is  that  of  Asad. 
i: 
Sale:  "Aha;  verily  God  bestoweth  abundant  provision 
on  such  of  his  servants  as  he  pleaseth".  11 
Rodwell:  "Aha!  God  enlargeth  supplies  to  whom  he 
pleaseth  of  his  servants". 
pickthall:  "Ah,  well  a  day!  Allah  enlargeth  the  provision 
for  whom  He  will  of  hi,  slaves". --  --  261 
Ali:  "Ah!  it  is  indeed  God  who  enlarges  the 
provision  to  any  of  His  servants  He  pleases!  " 
Arberry:  "Ah,  God  outspreads  His  provision  to 
whomsoever  He  will  of  His  servants". 
Dawood:  "Behold!  Allah  gives  abundantly  to  whom  He 
will  and  to  whom  He  pleases". 
Asad:  "Alas  (for  our  not  having  been  aware)  that  it 
is  indeed  God  (alone)  who  grants  abundant 
sustenance,  unto  whichever  He  wills  of  His 
Creatures".  -* 
Farid:  "Ruin  seize  thee!  it  is  indeed  Allah  who 
enlarges  the  provision  for  such  of  His 
Servants  as  He  pleases". 
Irving:  "Since  it  is  God  who  extends  sustenance  to 
anyone  He  wishes  from  among  His  servants". 
5:  481:,  i-  c1L 
The  term  shir6a  (or  shari6  a 
the  "way  to  a  watering-place",  from 
derive  the  element  indispensable  to 
used  in  the  Qur'än  to  denote  a  syst, 
for  a  community.  The  term  minhal, 
denotes-an  "open  road",  usually  in 
ie.  `  "a  way  of  life". 
signifies  literally 
which  men  and  animals 
their  life.  It  is 
am  of  law  necessary 
on  the  other  hand, 
the  abstract  sense, 
Sale:  "Unto  every  of  you  have  we  given  a  law  and  an 
open  path". 262 
Rodwell:  "To  every  one  of  you  have  we  given  a  rule  and 
a  beaten  track". 
Pickthall:  "For  each  We  have  appointed  a  divine  law  and  a 
%  traced-out  way". 
Ali:  "To  each  among  you  have  We  prescribed  a  Law 
and  an  Open  Way". 
Arberry:  "To  every  one  of  you  We  have  appointed  a  right 
way  and  an  open  road". 
Dawood:  "We  have  ordained  a  law  and  assigned  a  path 
for  each  of  you". 
Asad:  "Unto  everyone  of  you  have  We  appointed  a 
(different)  Law  and  way  of  life".  f 
Farid:  "For  each  of  you  We  pre  scribed  a  (clear 
spiritual)  Law  and  a  (manif  est  way  in  secular 
matters). 
Irving:  "We  have  given  each  of  you  a  code  of  Law  plus 
a  program  (for  action)". 
22:  36.  ',  ýý  pßß  '  ý>  'ý 
According  to  al-Razi  these  two  nouns  refer  to 
different  types  of  the  poor.  The  first  signifies  one  who 
is  content  with  what  he  gets  without  asking,  while  the 
latter  signifies  one  who  asks. 
Sale:  "and  give  to  eat  (thereof  both)  unto  him  who 
is  content  (with  what  is  given  him  without 
asking),  and  who  asketh.  ,- 263 
Rodwell:  "and  feed  him  who  is  content  (and  asketh  not), 
and  him  who  asketh". 
Pickthall:  "feed  the  beggar  and  the  suppliant". 
Ali:  "and  feed  such  (beg  not  but)  live  in 
contentment,  and  such  as  beg  with  due 
humility". 
Arberry:  "feed  the  beggar  and  the  suppliant". 
Darwood:  "and  feed  with  it  the  poor  man  and  the 
beggar". 
Asad:  "and  feed  the  poor  who  is  contented  with  his 
lot  (and  does  not  beg),  as  well  as  him  who  is 
forced  to  beg. 
Fari.  d:  "feed  him  who  is  (needy  hut)  contented  and  him 
(also)  who  supplicates". 
Irving:  "and  feed  both  the  (poor  man  who  is)  carefree 
and  the  one  who  insists  on  it". 
8. 
4:  49  fatilä 
4  :  124  naga 
35:  13  gitmi 
According  to  the  commentators  these  three  nouns  are 
used  metaphorically  to  denote  a  thing  of  no  value  or 
significance.  All  three  are  associated  with  the 
date-stone,  literally: 264 
1.  fatilä:  the  filament  that  is  in  the  cleft,  which 
extends  along  one  side  of  the  date-stone. 
2.  nagir:  a  little  spot  on  the  back  of  a  date-stone. 
3.  gitmir:  the  thin  integument  upon  the  date-stone;  the 
thin  skin  which  is  upon  a  date-stone,  between  the  stone 
and  the  date  itself. 
It  seems  more  appropriate  to  render  these  three 
terms  metaphorically  than  literally. 265 
4:  49  4:  124  35:  13 
Sale:  "a  hair".  "the  least".  "the  skin  of  a 
date-stone". 
Rodwell:  "the  husk  of  "the  skin  of  a  "the  husk  of  a 
a  date-stone".  date-stone".  date-stone". 
Pickthall:  "the  hair  upon  "the  dint  in  a  "the  white  spot 
a  date-stone".  date-stone".  on  a  date-stone". 
Ali:  "the  least  "the  least  "the  least 
little  thing".  injustice"  ,  power".  ''ý 
Arberry:  "a  single  "a  single  "the  skin  of  a 
date-thread".  date-spot".  date-stone". 
Dawood:  "the  husk  of  "the  least  "nothing". 
a  date-stone".  injustice". 
Asad:  "a  hair's  "the  groove  of  "the  husk  of  a 
breadth".  a  date-stone".  date-stone". 
Farid:  "a  whit".  "the  little  "a  whit". 
hollow  in  the 
back  of  a 
date-stone". 
"a  speck".  "a  wisp".  Irving:  "one  bit". 10:  5t  14-ý 
cj_. 
J  10_4,4  c3  _; 
J  1  ý. 
The  nouns  diva'  and  nur  are  often  interchange- 
able,  in  asmuch  as  both  denote  "light";  but  many 
philologists  are  of  the  opinion  that  the  term  diy  '  (or 
daw'  )  has  a  more  intensive  connotation,  and  is  used  to 
describe  'a  light  which  subsists  by  itself,  as  that  of 
the  sun  and  fire'  -  that  is,  a  source  of  light  -  while 
nur  signifies  "a  light  that  subsists  by  some  other 
thing"  in  other  words,  light  due  to  an  extraneous  source 
or  -  as  in  the  case  of  the  moon  -  reflected  light. 
Sale:  "It  is  he  who  hath  ordained  the  sun  to  shine 
(by  day),  and  the  moon  for  a  light  (by 
night)". 
Rodwell:  "It  is  He  who  hath  appointed  the  Sun  for 
t  brightness,  and  the  moon  for  a  light. 
Pickthall:  "fie  it  is  who  appointed  the  sun  a  splendour 
and  the  moon  a  light". 
Ali:  "It  is  He  who  made  the  sun  to  be  a  shining 
glory  and  the  moon  to  be  a  light  (of 
beauty)". 
Arberry:  "It  is  He  who  made  the  sun  a  radiance  and  the 
moon  a  light". 
Dawood:  "It  was  He  that  gave  the  sun  his  brightness 
and  the  moon  her  light". 
Asad:  "Ile  it  is  who  has  made  the  sun  a  (source  of) 
radiant  light  and  the  moon  a  light 
(reflected).  Xc 
266 
rý Farid:  "He  it  is  who  made  the  sun  radiate  a  brilliant 
light  and  the  moon  reflect  a  lustre". 
Irving:  "He  it  is  who  has  placed  the  sun  for  radiance 
and  the  moon  for  (reflected)  light".,  z 
Wº  74:  10  vzý 
It  is  believed  that  this  is  the  earliest  Qur'anic 
occurance  of  the  expression  käfir.  Its  sense  in  the 
Qur'än  is  determined  by  that  which  it  had  in  the  speech 
of  the  Arabs  before  the  advent  of  Muhammad.  Therefore,  it 
cannot  be  simply  equated  -  as  is  often  the  case  -  with 
terms  such  as  "unbeliever"  or  infidel"  in  the  specific 
sense  of  one  who  rejects  the  system  of  doctrine  and  law 
promulgated  in  the  Qur'än  and  amplified  by  the  Sunna;  it 
must  have  a  wider,  more  general  meaning.  This  meaning  is 
to  be  found  in  the  root  meaning,  kafara  "lie  covered  (a 
thing)".  Thus  in  57:  20,  the  tiller  of  the  soil  is  called, 
without  any  pejorative  implication,  käfir,  ie.,  one  who 
covers  the  sown  seed  with  earth.  The  sense  of  "covering" 
or  "concealing"  takes  on  the  metaphorical  sense  of 
"denying"  something  that  is  true.  Thus,  it  is  more 
appropriate  if  käfir,  with  the  exception  of  one 
instance  in  57:  20,  is  rendered  as  "one  who  denies  or 
refuses  to  acknowledge  the  truth",  in  the  widest 
spiritual  sense  of  the  term,  whether  it  relates  to  a 
cognition  of  the  supreme  truth,  namely  the  existence  of 
267 God,  or  to  a  doctrine  enunciated  in  the  Divine  Writ. 
Sale:  "unbelievers". 
Rodwell:  "Infidels". 
Pickthall:  "disbelievers". 
Ali:  "those  without  Faith". 
Arberry:  "unbelievers". 
Dawood:  "unbelievers". 
Asad:  "a].  l  who  deny  the  truth"  . 
Farid:  "disbelievers". 
Irving:  "disbelievers". 
2:  2  'V--  1* 
Some  scholars  are  of  the  view  that  the  conventional 
translations  of  al-muttagin,  as  "God-fearing"  or 
"pious",  do  not  adequately  render  the  positive  content  of 
this  expression,  namely  the  awareness  of  God's 
all-presence  and  the  desire  to  mould  one's  exi  tence  in 
the  light  of  this  awareness.  Other  interpretations,  such 
as  "one  who  guards  himself  against  evil"  or  "one  who  is 
careful  of  his  duty",  do  not  give  more  than  one 
particular  aspect  of  the  concept  of  to  w  which  may 
perhaps  be  rendered  "consciousness  of  God". 
Sale:  "the  pious". 
Rodwell  :  "God-fearing". 
1'i.  cktha11:  "iho:  ie  who  ward  off  (ev11) 
268 
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Ali:  "those  who  fear  God". 
Arberry:  "godfearing". 
Dawood:  "the  righteous". 
Asad:  "the  God-conscious".  $- 
Farid:  "the  righteous". 
Irving:  "those  who  do  their  duty". 
22.2:  3  al-ghayb 
The  word  ghavb,  commonly  translated  as  "unseen", 
is  used  in  the  Qur'an  to  denote  all  those  sectors  or 
a:  ir)e(',  t,  r;  of  rea  II('  WIIIch1  1  If'  heyc)II(I  I.  II(!  flhII(I  e  ()  t  ý111111711 
perception  and  cannot,  therefore,  be  proved  or  disproved 
by  scientific  observation  or  even  adequately  comprised 
within  the  accepted  categories  of  speculative  thought. 
These  include  such  concepts  as  the  existence  of  God,  life 
after  death  and  the  existence  of  other  forces  and  their 
inter-action. 
Sale:  "the  mysteries". 
Rodwell:  "the  unseen". 
Pickthall:  "the  unseen". 
Ali:  "the  Unseen". 
Arberry:  "the  Unseen". 
Dawood:  "the  unseen". 
)sad:  "that  which  is  beyond  the  reach  of  human 
perception".  * 270 
Farid:  "the  unseen". 
Irving:  "the  Unseen". 
23.2:  30  khalif.  a 
aýý  ä.  Pý;  ý, 
The  term  khni  i  fý.  l  is  derived  from  the  verb  khaiafa 
"he  succeeded  another".  It  is  used  in  this  context  to 
denote  man's  rightful  supremacy  on  earth,  which  is  most 
suitably  expressed  in  the  concept  of  "inheriting  the 
ear1.11"  111  the 
. sons  of  hei  ii(J  (J  I  Veil  I):  i:  i(,  ss  ion  of  A,  il:  i 
j"  6:  165,27:  62  and  35:  39,  where  all  human  hei  n(Jn  rlre 
spoken  of  as  khai  'if  al-ard. 
Sale:  "I  am  going  to  place  a  suhstitute  on  earth". 
Rodwell:  "I  am  about  t.  o  place  one  in  my  stead  on 
earth". 
pickthall  :  "I  am  about  to  place  a  viceroy  on  the  earth". 
Ali:  "I  will  create  a  vicegerent  on  earth". 
Arberry:  "I  am  set:  ti.  nd  in  the  earth  av  iceroy". 
Dawood:  "I  am  placing  on  the  earth  one  that  shall  rule 
as  MY  der)uiy￿. 
Asad:  "I  am  about  to  establish  upon  earth  one  who 
shall  'inherit  it". 
, 
Farid:  "I  am  about  to  place  a  vicegerent  in  the 
earth". 
rv  ing:  "I  am  1)lacincl  ail  over  L.  orcl  on  earth". 271 
24.4:  34  Qaww5m 
LO 
..,  fl  __. 
'_  11  ugly  JLoý1  , 
Qawwäm  is  an  intensive  form  of  äg  'im  "one  who  is 
responsible  for"  or  "takes  care  of".  Thus  gama  6a1ä 
al-mar'a  signifies  "he  undertook  the  maintenance  of  the 
woman"  or  "he  maintained  her".  The  form  gawwam  is  more 
comprehensive  than  ga'im,  and  combines  the  concepts  of 
physical  maintenance  and  protection  as  well  as  of  moral 
responsibility;  it  may  appropriately  be  translated  as 
"one  who  takes  full  care  of". 
Sale:  "Men  shall  have  the  pre-eminence  above  Women". 
Rodwel  1:  "Men  are  ,  iuperi  or  to  Womnn". 
Pickthall:  "Men  are  in  charge  of  Women"..  * 
Ali:  "Men  are  the  protectors  and  maintainers  of 
Women".  aF 
Arberry:  "Men  are  the  managers  of  the  affairs  of 
Women". 
Dawood:  "Men  have  authority  over  Women". 
Asad:  "Men  shall  take  full  care  of  Women". 
Farid:  "Men  are  guardians  over  Women". 
Irving:  "Men  are  the  ones  who  should  support  Women". 
25.12:  108  6a]a  ba  ira 
/M 
This  is  one  of  the  expressions  that  are  difficult  to 
translate  in  a  concise  manner.  It  is  der.  ived  from  the 
verb  basura  or  bacira  "he  became  aware  of"  or  "lie 272 
perceived  (usually  by  means  of  sight)".  The  noun  basira 
has  the  abstract  connotation  of  "seeing  with  one's  mind" 
and  thus  signifies  "the  faculty  of  understanding  based  on 
conscious  insight"  as  well  as,  tropically,  "an  evidence 
accessible  to  the  intellect"  or  "verifiable  by  the 
intellect".  Thus,  in  this  context  the  "call  to  God"  is 
to  be  understood  as  the  outcome  of  a  "conscious  insight 
accessible  to,  and  verifiable  by,  man's  reason". 
Sale:  "I  invite  (you)  unto  God,  by  an  evident 
demonstration". 
Rodwell:  "resting  on  a  clear  proof,  I  call  you  to  God". 
Pickthall  :  "T  call  on  Allah  with  sure  knowledge". 
Ali:  "I  do  invite  unto  God  on  evidence  clear  as  the 
seeing  with  one's  eyes". 
Arberry:  "I  call  to  God  with  sure  knowledge". 
Dawood:  "with  sure  knowledge  I  call  on  you  to  have 
faith  in  Allah". 
Asad:  "Resting  upon  conscious  insight  accessible  to 
reason,  I  am  calling  (you  all)  unto  God".  ' 
Farid:  "I  call  unto  Allah  standing  on  sure 
knowledge". 
Irving:  "I  appeal  to  God  through  insight". 26.11:  18  la6na 
273 
The  Qur'änic  term  ].  a6na  is  usually  -  but 
inexactly  -  translated  as  "curse".  In  its  primary 
meaning  it  denotes  ib6äd  ("alienation",  "estrangement" 
or  "banishment"),  in  the  moral  sense,  from  all  that  is 
good.  Whenever  it  is  attributed  in  the  Qur'än  to  God  with 
reference  to  a  sinner,  it  signifies  the  latter's 
"exclusion  from  God's  grace"  or  his  "rejection  by  God". 
Sale:  "the  curse  of  God". 
Rodwel].:  "the  Illal  ison  of  God". 
Pickthali  :  "the  curse  of  Allah". 
Ali:  "the  Curse  of  God". 
Arberry:  "the  curse  of  God". 
Dawood:  "Allah's  curse". 
Asad:  "God'  s  rejection". 
Farid:  "the  curse  of  Allah". 
Irving:  "God'  s  curse"  . 
27.17:  23  uff 
In  its  primary  sense,  uff  denotes  one's  blowing  at 
something  that  falls  upon  him,  such  as  dust  or  ashes,  in 
order  to  remove  it.  Thus  people  say  it  on  the  occurrence 
of'anything  troublesome,  displeasing  or  hateful.  According 
to  Lane  it  is  synonymous  in  sound  and  meaning  to  the 274 
English  word  "Ugh";  and  in  meaning  like  the  interjections 
"foh"  and  "faugh".  In  this  context  the  prohibition  of  the 
use  of  the  expression  uff  signifies  that  one  should  not 
say  to  his  parents  anything  expressive  of  the  least 
disgust. 
Sale:  "say  not  unto  them  fie  (on  you)!  '' 
Rodwell:  "say  not  to  them,  (Fie)". 
Pickthall:  "say  not  (Fie)  unto  them". 
Ali:  "say  not  to  them  a  word  of  contempt". 
Arberry:  "say  not  to  them  (Fie)". 
Dawood:  "show  them  no  sign  of  impatience". 
Asad:  "neve  r  say  (Ugh)  to  them". 
Farid:  "neve  r  say  to  them  as  much  a,  Iii". 
Irving:  "never  say  to  them:  (Naughty!  )" 
28.17:  32  al-zinä 
The  term  zinä  in  Islam  signifies  voluntary  sexual 
intercourse  between  a  man  and  a  woman  not  married  to  one 
another,  irrespective  of  whether  or  not  one  or  both  of 
them  are  married  to  other  persons.  Hence,  it  does  not  - 
in  contrast  with  the  usage  prevalent  in  most  Western 
languages  -  differentiate  between  the  concepts  of 
"adultery"  (ie.,  sexual  intercourse  of  a  married  man  with 
a  woman  other  than  his  wife,  or  of  a  married  woman  with  a 
man  other  than  her  husband)  and  "fornication"  (ie.  sexual 275 
intercourse  between  two  unmarried  persons).  Thus,  the 
use  of  either  "adultery"  or  "fornication"  should  be 
further  explained  in  this  wider  sense;  the  translators  do 
not  do  this. 
Sale:  "Draw  not  near  unto  fornication". 
Rodwell:  "Have  nought  t  o  do  with  adultery". 
Pickthall:  "Come  not  near  unto  adultery". 
Ali:  "nor  come  nigh  to  adultery". 
Arberry:  "approach  not  fornication". 
Dawood:  "you  shall  not  commit  adultery". 
Asad:  "do  not  commit  adultery". 
Far  id:  "go  not.  nigh  u  nto  ad  ii  i  t.  ery"  . 
Irving:  "Do  not  commit  adultery". 
29.2:  171  i  '" 
ýlý 
This  simile  describes  the  attitude  of  those  who  are 
bent  on  denying  the  truth.  They  are  likened  to  a 
shepherd  driving  his  flock.  He  cries  and  calls  to  them, 
but  they  cannot  understand  his  words;  thy  hear  only  the 
sound  of  his  voice.  The  verb  na6aga  here  is  mostly 
associated  with  an  inarticulate  cry  with  which  the 
shepherd  drives  his  flock.  The,  simile,  therefore,  may  be 
rendered  as  "the  parable  (simile)  of  those  who  are  bent  on 
denying  the  truth  is  as  that  of  him  who  cries  unto  what 276 
hears  nothing  but  a  cry  and  a  call",  thus  indicating  the 
heedlessness  of  those  to  whom  the  call  is  made. 
Sale:  "The  unbelievers  are  like  unto  one  who  crieth 
aloud  to  that  which  heareth  not  so  much  as 
(his)  calling,  or  the  sound  of  (his)  voice". 
Rodwell:  "The  infidels  resemble  him  who  shouteth  aloud 
to  one  who  heareth  no  more  than  a  call  and 
cry". 
Pickthall:  "The  likeness  of  those  who  disbelieve  (in 
relation  to  the  messenger)  is  as  the  likeness 
of  one  who  calleth  unto  that  which  heareth 
naught.  except  a  shout.  and  cry". 
Ali:  "The  parable  of  those  who-reject  Faith  is  as 
if  one  were  one  to  shout  like  a  goat-herd,  to 
things  that  listen  to  nothing  but  calls  and 
cries". 
Arberry:  "The  likeness  of  those  who  disbelieve  is  as 
the  likeness  of  one  who  shouts  to  that  which 
hears  nothing,  save  a  call  and  a  cry". 
Dawood:  "In  preaching  to  the  unbelievers  the  Apostle 
may  be  compared  to  one  who  calls  on  beasts 
that  can  hear  nothing  except  a  shout  and  a 
cry". 
Asad:  "the  parable  of  those  who  are  bent  on  denying 
the  truth  is  that  of  the  beast  which  hears 
the  shepherd's  cry,  and  hears  in  it  nothing 
but  the  sound  of  a  voice  and  a  call". Farid:  "The  case  of  those  who  disbelieve  is  like  the 
case  of  one  who  shouts  to  that  which  hears 
naught  but  a  call  and  a  cry". 
Irving:  "Those  who  disbelieve  may  be  compared  to  those 
who  bleat  away  at  something  that  only  listens 
to  calls  and  cries. 
30.3:  36  '" 
Literally  these  words  denote  "and  the  male  is  not 
(or  could  not  be)  like  the  female.  Zamakhshari  reads 
there  words  a  r,  forming  par.  t  of  the  parenthetical  sentence 
relating  to  God's  knowledge,  and  explains  them  thus:  "The 
male  (child)  which  she  had  prayed  for  could  not  have  been 
like  the  female  which  she  was  granted".  This  implies  that 
Maryam's  excellence  would  go  far  beyond  any  hopes  which 
her  mother  had  ever  entertained. 
Sale:  "and  a  male  is  not  as  a  female". 
Rodwell:  "a  male  is  not  as  a  female". 
Pickthall:  "the  male  is  not  as  the  female". 
Ali:  "and  nowise  is  the  male  like  the  female". 
Arberry:  "the  male  is  not  as  the  female". 
Dawood:  "the  male  is  not  like  the  female". 
Asad:  "no  male  child  (she  might  have  hoped  for) 
could  ever  have  been  like  this  female"., 
Farid:  "the  male  (she  desired  to  have)  was  no  like 
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...  \ the  female  (she  was  delivered  of)". 
Irving:  "a  male  is  not  like  a  female". 
31.18:  11  ý, 
The  Qur'anic  expression  darabnä  6alä  ädhänihim 
means,  according  to  the  commentators,  that  the  people  of 
the  cave  were  made  to  sleep  by  preventing  any  sound  from 
penetrating  into  their  ears  in  consequence  of  which  they 
would  have  awakened.  Thus  they  remained  wholly  isolated 
from  the  affairs  of  the  outside  world.  It  was,  therefore, 
as  if  they  had  died;  their  knowledge  and  idea,  remained 
as  they  had  been  when  they  entered  the  cave. 
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Sale:  "wherefore  we  struck  their  ears  (with  deafness, 
so  that  they  slept  without  disturbance)". 
Rodwell:  "Then  struck  we  upon  their  ears  (with 
deafness)". 
Pickthall:  "Then  We  sealed  up  their  }year  ing". 
Ali:  "Then  We  draw  (a  veil)  over  their  ears..  (so 
that  they  heard  not)". 
Arberry:  "Then  We  smote  their  ears". 
Dawood:  "We  made  them  sleep". 
Asad:  "and  thereupon  We  veiled  their  ears". 
Farid:  "So  We  prevented  them  from  hearing". 
Irving:  "We  struck  them  with  drowsiness". 
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32.49:  1 
The  believers,  in  this  verse,  are  enjoined  not  to 
pursue  their  desires  or  wishes,  in  any  case,  whether  in 
word  or  deed,  before  receiving  the  judgement  of  God  and 
His  Prophet  on  them.  Nor  should  they  be  presumptious,  or 
make  themselves  conspicuous. 
Sale:  "anticipate  not  (any  matters)  in  the  sight  of 
God  and  his  apostle". 
Rodwell:  "enter  not  upon  any  affair  ere  God  and  His 
Apostle  permit  you". 
Pickthall:  "Be  not  forward  in  the  presence  of  Allah  and 
His  Messenger". 
Ali:  "Put  not  yourselves  forward  before  God  and  His 
Apostle". 
Arberry:  "advance  not  before  God  and  His  Messenger". 
Dawood:  "do  not  behave  presumptuously  in  the  presence 
of  Allah  and  His  Apostle".  al; 
Asad:  "Do  not  put  yourselves  forward  in  the  presence 
of  (what)  God  and  His  apostle  (may  have 
ordained)". 
Farid:  "be  not  forward  in  the  presence  of  Allah  and 
His  Messenger". 
Irving:  "do  not  press  forward  in  the  presence  of  God 
and  His  Messenger". 280 
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33.6:  143  0,  -1 
ýj  L-QJ  IZ  1>i1  Ut  *  . 
According  to  some  commentators  this  expression 
literally  means  "eight  (in)  pairs  -  of  sheep  two  and  of 
goats  two"  ;  the  two  other  pairs  are  mentioned  in  the  next 
verse.  Zawi  denotes  each  of  the  two  constituents  of  a 
pair,  as  well  as  a  whole  pair,  hence  it  may  appropriately 
be  rendere  d  as  "four  kinds  of  cattle  of  either  sex". 
Sale:  "Four  pair  (of  cattle  bath)  God  (given  you); 
of  sheep  one  pair,  and  of  goats  one  pair". 
Rodwell:  "You  have  four  sorts  of  cattle  in  pairs:  of 
sheep  a  pair,  and  of  goats  a  pair". 
Pickthall:  "Eight  pairs:  of  the  sheep  twain,  and  of  the 
goats  twain". 
Ali:  "(Take)  eight  (head  of  cattle)  in  (four) 
pairs:  of  sheep  a  pair,  and  of  goats  a  pair". 
Arberry:  "Eight  couples:  two  of  sheep,  of  goats  two". 
Dawood:  "He  has  given  you  eight  kinds  of  livestock. 
Take  first  a  pair  of  sheep  and  a  pair  of 
goats". 
Asad:  "four  kinds  of  cattle  of  either  sex  (is  unlaw- 
ful  to  man):  either  of  the  two  sexes  of  sheep 
and  of  goats".  ? 
Farid:  "(And  of  the  cattle  He  has  created)  eight 
mates  -  of  the  sheep  two,  and  of  the  goats 
two". 
Irving:  "Eight  exist  in  pairs:  two  (pairs)  of  sheep 
and  two  of  goats,  ". 281 
34.6:  151 
According  to  most  of  the  commentators,  what  is 
implied  by  including  among  the  things  which 
God  has  (forbidden)  is  to  lay  more  emphasis  on  the  duty 
of  being  good  to  one's  parents;  because  this  is  not  only 
not  forbidden,  but,  on  the  contrary,  enjoined  over  and 
over  in  the  Qür'än.  Thus  it  is  necessary,  either  to 
modify  the  interpretation  of  the  verb  harrama  as  done 
by  Dawood,  or  to  interpolate  a  phrase  as  in  Asad's 
version. 
Sale:  "I  will  rehearse  that  which  your  LORD  hath 
forbidden  you;  (that  is  to  say)  ....  and  (that 
ye  show  kindness  to  (your)  parents.  ...  ". 
Rodwell:  "I  will  rehearse  what  your  Lord  hath  made 
binding  on  you  ......  ;  and  that  ye  be  good  to 
your  parents....  ". 
Pickthall:  "I  will  recite  unto  you  that  which  your  Lord 
hath  made  a  sacred  duty  for  you:  ...  ..  and  that 
you  do  good  to  parents". 
Ali:  "I  will  rehearse  what  God  hath  (rea  lly)  pro- 
hibited  you  from:  ...  Be  good  to  your  parents". 
Arberry:  "I  will  recite  what  your  Lord  has  forbidden 
you:....  to  be  good  to  your  parents"  . 
Dawood:  "I  will  tell  you  what  your  Lord  has  made 
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to  your  parents".  4( 
Asad:  "let  me  convey  unto  you  what  God  has  (really) 
forbidden  to  you:....  and  (do  not  offend 
against,  but,  rather),  do  good  unto  your 
parents". 
Farid:  "I  will  recite  to  you  what  your  Lord  has 
forbidden,...  and  (that  you  do)  good  to 
parents". 
Irving:  "I  will  recite  what  your.  Lord  has  forbidden 
you:....  and  (show)  kindness  towards  both 
(your)  parents". FIGURATIVE  LANGUAGE: 
The  Qur'än  employs  a  good  deal  of  figurative 
language,  the  main  purpose  of  which  is  to  present  to  the 
listener  and  the  reader  a  more  vivid  sense  of  its 
message.  This,  however  can  only  be  fully  appreciated  in 
the  context  of  the  culture  in  which  it  was  originally 
revealed.  The  most  common  figures  of  speech  in  the  Qur'an 
are  tashbih  'simile'  and  isti6ära  'metaphor'.  (74) 
Although  simile  in  many  works  on  the  language  of  the 
Qur'an  is  treated  as  a  single  category,  ie.  tanhbih, 
yet  with  a  close  analysis  of  all  the  similes  in  the  text 
it  becomes  apparent  that  these  may  be  classified  into  the 
following  types;  These  types  are: 
1.  Simple  simile,  where  the  word  indicating  'like'  and 
the  point  of  similarity  is  omitted,  thus  leaving  only 
the  thing  with  which  comparison  is  made.  An  example  of 
this  type  can  be  found  in  2:  187,  where  the  chastity 
and  protection  of  husband  and  wife  achieved  through 
marriage  is  compared  to  the  protection  from  all  kinds 
of  weather  provided  by  clothes.  (75) 
Like  many  other  statements  in  the  Qur'än,  this  type 
of  simile  requires  interpolation  in  order  to  establish 
literal  translation  may  leave  it  obscure;  this  is  true  of 
most  of  the  following  renderings: 
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Sale:  "they  are  a  garment  unto  you,  and  ye  are  a 
garment  unto  them". 
Rodwell:  "they  are  your  garment  and  ye  are  their 
garment". 
Pickthall:  "They  are  raiment  for  you  and  ye  are  raiment 
for  them". 
Ali:  "They  are  your  garments  and  ye  are  their 
garments". 
Arberry:  "they  are  a  vestment  for  you,  and  you  are  a 
vestment  for  them". 
Dawood:  "they  are  a  comfort  to  you  as  you  are  to 
them". 
Asad:  "They  are  as  a  garment  for  you,  and  you  are  as 
a  garment  for  them". 
Despite  the  fact  that  Sale,  Rodwell  and  Ali  provide 
explanation  in  the  footnotes  to  this  verse,  indicating 
that  this  is  a  metaphorical  expression  referring  to  the 
mutual  comfort  between  husband  and  wife,  this  does  not 
help  much  in  the  actual.  body  of  the  text,  nor  does  it 
convey  the  effect  the  original  expression. 
2.  Dramatic  simile,  in  which  a  number  of  elements  are 
combined  and  in  a  compound  picture.  The  reader  has  to 
determine  the  point  of  similarity  and  the  link  involved. 
An  example  of  this  can  be  found  in  24:  39,  where  the  deeds 
of  the  unbelievers  are  rendered  vain  in  the  Hereafter; 
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thus  they  will  be  disappointed.  This  picture  is  compared 
with  a  thi  rsty  person  in  an  arid  desert  deceived  by  a 
mirage,  the  link  here  is  that  the  unbelievers  are  that 
person,  and  their  deeds  are  a  mirage.  Let  us  see  how  this 
is  put  in  translation:  (76)  i 
10 
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Sale:  "But  (as  to)  the  unbelievers,  their  works  are 
like  the  vapour  in  a  plain,  which  the  thirsty 
(traveller)  thinketh  to  be  water.....  " 
Rodwell:  "But  as  to  the  infidels,  their  works  are  like 
the  vapour  in  a  plain  which  the  thirsty 
dreameth  to  be  water.....  " 
Pickthall:  "As  for  those  who  disbelieve,  their  deed.  ]  are 
as  a  mirage  in  a  desert.  The  thirsty  one 
supposeth  it  to  be  water.....  " 
Ali:  "But  the  Unbelievers,  -  their  deeds  are  like  a 
mirage  in  sandy  deserts,  which  the  man 
parched  with  thirst  mistakes  for  water...  " 
Arberry:  "And  as  for  the  unbelievers,  their  works  are 
as  a  mirage  in  a  spacious  plain  which  the  man 
athirst  supposes  to  be  water....  " 
Dawood:  "As  for  the  unbelievers,  their  works  are  like 
a  mirage  in  a  desert.  The  thirsty  traveller 
thinks  it  is  water.....  " 
Asad:  "But  as  for  those  who  are  bent  on  denying  the 
truth,  their  (good)  deeds  are  like  a  mirage 
in  the  desert,  which  the  thirsty  supposes  to 
be  water....  " 286 
3.  Reversed  simile,  in  which  the  thing  compared  and  the 
thing  with  which  comparison  is  made  change  places.  The 
point  of  such  a  reversal  is  perhaps  ironical.  An 
example  of  this  type  can  be  found  in  2:  275,  where  the 
clause  runs  as:  "trading  is  like  usury"  instead  of  what 
the  context  implies,  "usury  is  like  trading",  the  main 
theme  of  th  e  verse  is  'usury'  and  not  'trading'. 
WIý 
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Sale:  "selling  is  but  as  usury". 
Rodwell:  "selling  is  only  the  like  of  usury" 
Pickthall:  "Trade  is  just  like  Usury" 
Ali:  "Tr  ,  de  i  rc  1i  ke  uiniii'y" 
Arberry:  "Trafficking  is  like  usury" 
Dawood:  "usury  is  like  trading". 
Asad:  "Buying  and  selling  is  but  a  kind  of  usury"  -Y- 
The  renderings  of  Dawood  and  Asad  are  those  in  which 
the  implication  of  the  original.  is  best  conveyed. 
Unlike  similes,  metaphors  are  expressed  without 
letters  or  words  -  as  is  the  care  with  similes  -  rather, 
they  are  somewhat  difficult  to  explain  and  usually 
require  recourse  to  works  of  exegesis  where  they  can  be 
fully  apprehended  and  hence  interpreted  accordingly.  A 
number  of  these  usages  are  classified  as  mutashäbihät. 
Without  the  proper  grasp  of  what  is  implied  by  this  term 
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the  Qur'anic  verses  has  often  been  misunderstood,  and 
hence  interpreted  both  by  Muslims  and  non-Muslims. 
However,  an  appreciation  of  what  is  meant  by  certain 
metaphorical  uses  in  the  context  of  the  Qur'an  is,  by 
itself,  not  enough  to  make  one  fully  understand  its 
world-view.  This  can  only  be  achieved  if  we  relate  the 
Qur'änic  use  of  these  terms  to  a  concept  touched  upon  at 
the  very  beginning  in  the  Quran  itself,  namely,  the 
existence  of  a  realm  which  is  beyond  the  reach  of  human 
perception,  ie.  al-gha  b.  (77) 
There  are,  in  addition,  certain  problems  concerned 
with  the  quest  i.  onn  of,  for  exatnp  i  e,  God's  Being  or  His 
divine  attributes  and  adjuncts  that  are  frequently 
referred  to  in  the  Qur'an,  such  as  harsh  Allah  in 
10:  3,  yad  Allah  in  98:  10;  and  wajh  Allah  in  2:  272. 
Muslim  scholars  themselves  have  differed  on  whether  or 
not  these  references  should  be  taken  metaphorically.  A 
further  investigation  of  this  issue  will  be  provided  in 
section  two  of  this  part. 
The  Qur'an  also  employs  a  number  of  euphemistic 
expressions,  as  in  the  following  two  examples: 
1.  Instead  of  the  plain  term  'ii  tnä6  'sexual  intercourse' 
the  Qur'an  employs  several  expressions  such  as: 
a.  bäshiriihunna,  as  in  2:  187.  (78) 288 
Sale:  "go  in  unto  them" 
Rodwell:  "go  in  unto  them" 
Pickthall:  "hol  d  intercourse  with  them" 
Ali:  "ass  ociate  with  them" 
Arberry:  "lie  with  them" 
Dawood:  'lie  with  them'' 
Asad:  "lie  with  them' 
b.  taahashshähi,  as  in  7:  189.  (79) 
Sale:  "he  had  known  her" 
Rodwell:  "lie  had  known  her" 
Pickthall:  "Ito  covered  her" 
Ali:  "they  are  united" 
Arberry:  "he  covered  her" 
Dawood:  "he  had  lain  with  her"  f 
Asad:  "he  has  embraced  her" 
2.  According  to  al-Säbüni,  the  purport  of  the  expression 
kanä  ya'kuläni  al-ta6äm  in  5:  75  is  that  Jesus  was  but 
a  mortal  like  all  other  prophets  The  implication  of 
"eating"  in  this  context  is  that  as  a  human  being,  Jesus 
was  subject  to  the  natural  laws  of  hunger  and  thirst  and 
was  subject  also  to  the  natural  ensuing  phenomena;  thus  it 
used  euphemistically.  (80) 
kante  Ya'ku1  ni  al-ta6am,  as  in  5:  75. 289 
Sale:  "They  both  ate  food" 
Rodwell:  "They  both  ate  food" 
Pickthall:  "they  both  used  to  eat  (earthly)  food" 
Ali:  "They  had  both  to  eat  their  (daily)  food" 
Arberry:  "They  both  ate  food" 
Dawood:  "They  both  ate  earthly  food" 
Asad:  "they  both  ate  food  (like  other  mortals)" 
A  final  feature  of  the  figurative  language  in  the 
Qur'änic  text  is  the  use  of  personification:  an  object  or 
quality  or  ideal  is  given  human  attributes.  This,  in 
fact,  is  a  kind  of  metaphor  that  is,  common  in  the  Qur'än. 
We  shall  therefore,  give  some  examples  and  find  out  how 
they  are  treated  in  translation.  (81) 
1.11:  74  .. 
dhahaba  al-raw6u,  wa  jä'athu  al-bushrä  ... 
Both  raw6  (fear)  and  bushri  (glad  tidings,  good 
news)  are  intangible  objects  used  with  verbs  implying 
tangible  sense,  namely  dhahaba  (left)  and  ja'athu 
(came  to  him,  received),  respectively.  (82) 
Sale:  "...  his  apprehension  had  departed...  the  good 
tidings  had  come  unto  leim....  " 
Rodwell:  "...  fear  had  passed  away...  glad  tidings  had 
reached  him...  '' 
Pickthall:  "...  awe  departed  from 
...  the  glad  news  reached 
him" 
Al  i:  "...  tear  had  passed  f.  rom...  Lho  glad  tidings 290 
had  reached  him....  " 
Arberry:  "...  awe  departed  from.. 
.  the  good  tidings  came 
to  him...  " 
Dawood:  "....  he  hear  d  the  good  news  and  was  no  longer 
frightened....  "  ., 
K 
Asad:  "....  the  fear  had  left..  .  the  glad  tidings  had 
been  conveyed  to  him...  " 
2.81:  18  al-subhi  idhä  tanaffas 
Another  use  of  personification  where  tanaffasa 
(breath)  is  attributed  to  subh  (dawn);  thus  implying 
'it  became  clear  day',  '  IL  shone  forth',  'it  rohe'  or 
according  to  Mujähid:  'its  dusky  hue  shone  at  the 
approach  of  a  gentle  wind".  (83) 
Sale:  "The  morning,  when  it  appeareth" 
Rodwell:  "the  dawn  when  it  brighteneth" 
Pickthall:  "the  breath  of  morning" 
Ali:  "the  dawn  as  it  breathes  away  the  darkness"  < 
Arberry:  "the  dawn  sighing" 
Dawood:  "the  first  breath  of  morning" 
Asad:  "the  morn  as  it  softly  breathes" 
There  is  no  practical  difference  between  similes 
and  metaphors;  the  problem,  if  there  is  one,  is  the  same: 
that  of  identifying  both  the  point  of  similarity  and  the 
particular  function  alluded  to  of  the  thing  with  which 
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thing  described.  These  may  well  be  as  obscure  in  the 
original  as  they  are  in  translation;  on  the  other  hand, 
they  may  be  obvious  in  the  light  of  the  cultural 
circumstances  of  the  original.  In  either  case,  they  will 
require  rather  more  than  bald  translation. 
In  general,  in  English  translations  of  the  Qur'an, 
the  tradition  has  been  to  preserve  the  figurative 
language  intact.  There  are  arguments  for  and  against 
this  practice.  On  the  one  hand,  it  will  be  urged  that 
the  literary  quality  of  a  translation  will  suffer  if  this 
is  not  done;  on  the  other,  it  has  to  be  said  that  the 
message  of  Lhe  Qur'an  may  be  obscured,  and,  indeed, 
debased,  by  injecting  into  it  an  element  of  "quaintness" 
inescapable  if  it  is  done.  The  "quaintness"  and  the 
"incoherence"  that  has  been  remarked  on  as  a  feature  of 
many  of  the  translations  are  foreign  to  the  original  -  at 
least,  so  we  may  presume.  The  form  in  which  the  Qur'an 
was  revealed  was  one  suited  to  the  first  recipients,  even 
if  a  certain  amount  of  exegesis  was  still  required;  the 
imagery  and  the  literary  presentation  were  essentially 
native  to  them. 
The  object  of  making  a  translation  has  to  be  taken 
into  consideration.  In  the  case  of  the  Qur'an,  it  is 
assumed  for  present  purposes  that  this  object  is  to 
enable  those  who  wish  to  read  the  scriptures  of  their 
religion  with  the  fullest  possible  understanding  to  do so;  it  is  not,  or  at  any  rate,  not  primarily,  to  satisfy 
the  curiosity  of  the  non-Muslim  as  to  the  outward  form  in 
which  the  fundamentals  of  Islam  were  revealed. 
To  this  object  figurative  language  may  constitute  a 
hindrance,  certainly  without  explanation.  This 
explanation  must,  as,  far  as  possible,  be  incorporated 
into  the  text  itself;  annotation  is,  clearly,  still 
necessary,  but  is  best  kept  to  a  minimum.  There  are  many 
Christians  who  maintain  that  the  language  of  the  older 
versions  of  the  Bible  constitutes  a  stumbling-block  to 
the  faithful.  The  use  of  such  language  in  translating 
the  Qur'an  is  oven  less,  appropr  iat:  e,  since  i.  t:  does  not 
even  satisfy  the  kind  of  nostalgia  to  which  the  language 
of  the  Authorized  and  Revised  Versions  appeals. 
Immense  tact  is,  of  course,  required  in  producing  a 
version  that  will  present  the  message  with  the  greatest 
possible  clarity,  while  preserving  a  sense  of  the  majesty 
of  the  diction  of  the  original.  Banality  would  offend 
against  the  text  as  much  as  would  orotundity.  Granted, 
though,  that  "no  translation,  however  faithful  to  the 
meaning  has  ever  been  successful",  (84)  an  attempt 
might  clearly  be  made  to  produce  a  translation  as 
faithful,  and  as  popular,  as  the  New  English  Bible. 
292 NOTES 
1)  Ghulam  Farid,  p.  12;  al-Sabuni  (i),  Volume  1.,  p.  32. 
2)  Lane,  p.  88;  Asad,  p.  28;  al-Sabuni  (i)  Volume  1,  p.  97. 
3)  Asad,  p.  162;  al-Säbüni  (i),  Volume  1.,  p.  364. 
4)  Asad,  p.  177. 
5)  Ibid,  p.  333. 
6)  Ibid,  p.  465;  al-Säbuni  (i)  Volume  2.,  p.  224. 
7)  Asad,  p.  866. 
8)  Asad,  pp.  520-1. 
9)  al-Damaghani,  p.  56;  al-Säbüni  (i),  Volume  1.,  p.  69. 
10)  Asad,  p.  576. 
11)  Ibid,  t).  79  0;  a1.  -:,  abiän1  (.  i  VO  ,  liime  3.,  p.  227. 
12)  Asad,  p.  109;  al-Säbüni  (i),  Volume  1,  p.  274. 
13)  M.  G.  Farid,  p.  1405. 
14)  Lane,  p.  1429. 
15)  al-Isfahäni,  p.  364. 
16)  al-Säbüni  (i),  Volume  1.,  p.  142- 
17)  Mu6jam,  p.  238;  Penrice,  p.  55. 
18)  All,  P.  1660;  Asad,  p.  918. 
19)  al-Säbüni  (i),  Volume  2.,  p.  207. 
20)  al-Suyiti,  Volume  1.,  pp.  178  ff. 
21)  Penrice,  page  5,16,73. 
22)  al-Tabari,  Volume  15.,  p.  243. 
23)  al-Mawdüdi,  Volume  1.,  p.  91;  Lane,  p.  1107. 
24)  al-Suyüti,  Volume  1.,  p.  182. 
25)  al-Isfahäni,  p.  457. 
26)  Mu6jam,  p.  82;  al-Säbüni  (i),  Volume  2.,  pp.  286-8. 
293 
%-ý 294 
27)  Lane,  p.  1347;  al-Säbüni  (i),  Volume  2.,  pp.  544-7. 
28)  Penrice,  p.  80;  Mu6jam,  p.  340. 
29)  Penrice,  p.  84;  Asad,  p.  698. 
30)  al-Sabüni  (i),  Volume  3.,  p.  305. 
31)  A.  al-Mayd5n3,  Qawä6id  al-Tadabbur  al-Amthal, 
Beirut,  Dar  al-Qalam,  1980,  pp.  117-121. 
32)  See  the  Qur'an, 
ru'ya:  12:  5,12:  43(twice),  12:  100,17:  60,37:  104-5,48:  27. 
ahläm:  12:  44(twice),  21:  5. 
33)  Bint  al-Shäti',  pp.  198-200. 
34)  Ibid. 
35)  Ibid,  p.  201. 
36)  Lane,  p.  113,210. 
37)  Mu6jam  p.  31,51;  al-Säbiinl  (i),  Volume  2.,  p.  402. 
38)  Bint  al-Shäti',  pp.  204-7. 
39)  al-D3magh5ni,  pp.  42-44;  Penrice,  pp.  9-10. 
40)  al-Damaghäni,  pp.  292-3;  Ibn  Qutayaba,  pp.  457-8. 
41)  Mu6jam,  pp.  468-9;  Penrice,  pp.  107-8;  al-Dämaghäni 
pp.  347-9;  Ibn  Qutayba,  pp.  472-4. 
42)  al-Damaghäni,  p.  212;  Tbn  Qutayba,  pp.  485-8; 
Mu6jam,  p.  263;  Penrice,  pp.  60-61. 
43)  al-Dämaghini,  pp.  308-310;  al-Isfahäni,  pp.  315-6; 
Mu6jam,  pp.  400-402;  Ibn  Qutayba,  pp.  467-8. 
44)  Ibn  Qayyim,  pp.  230-2;  Lane,  p.  2503;  al-IsfahänT, 
p.  401-2. 
45)  al-Isfahäni,  p.  520;  Mu6jam,  p.  720;  Lane,  p.  2933. 
46)  Asad,  p.  207,  Mu6jam,  p.  318. 
47)  Mu6jam,  p.  753-5;  Asad,  pp.  211,371,731,800; 
--ý 295 
al-Isfahäni,  p.  553. 
48)  Asad,  p.  172;  al-Isfahäni,  p.  401;  Mu6jam,  p.  504. 
49)  Penrice,  p.  40;  Mu6jam,  pp.  162,212;  al-Isfahäni, 
p.  138;  Lane,  p.  923. 
50)  Mu6jam,  p.  182;  al-Säbuni  (i)  Volume  2,  p.  63;  al- 
Suyiati,  Volume  2.,  p.  119. 
51)  al-Sabüni  (i),  Volume  1.,  pp.  13.8-20;  Asad,  p.  37. 
52)  Lane,  p.  2756;  Asad,  p.  249;  Penrice,  p.  143;  Mu6jam 
p.  644;  al-Säbüni  (i),  Volume  1.,  p.  511. 
53)  M.  G.  Farid,  p.  1009;  Lane.  p.  827. 
54)  al-Suyüti,  Volume  2.,  p.  120;  a]-Sibüni  (i),  Volume 
1.,  pp.  36-7. 
55)  Lane,  pp.  282'7-8;  Muh  jam,  p.  674. 
56)  al-Säbüni  (i),  Volume  1,  pp.  204-5;  Lane,  p.  2728;  al- 
Isfahäni,  p.  471;  Penrice,  p.  139. 
57)  al-Sabianl  (i),  Volume  2.,  p.  337;  All,  p.  906; 
al-Suyiatr,  Volume  2.,  pp.  41  ff;  Lane,  p.  106. 
58)  All,  p.  186;  al-Säbtxni  (i),  Volume  1,  p.  269. 
59)  Ibn  Qayyim,  pp.  143-151. 
60)  Ibid,  p.  144. 
61)  al-Maydäni,  pp.  99-108;  Ibn  Qayyim,  pp.  159-167. 
62)  For  more  details  on  this  subject  see, 
al-Suyüti,  Volume  2.,  pp.  80-83; 
Ibn  Qayyim,  pp.  111-23; 
al-Säbüni  (i),  Volume  1.,  p.  100; 
Asad,  pp.  iv-vi. 
63)  Ibn  Qayyim,  p.  112. 
64)  Ibid. 296 
65)  al-Säbüni  (i),  Volume  1.,  p.  474. 
66)  Ibn  Qayyim,  p.  110. 
67)  al-Suyüti,  Volume  2.,  p.  80. 
68)  Ibid,  p.  81. 
69)  al-Säbüni  (i),  Volume  2.,  p.  561. 
70)  Ibid,  p.  83. 
71)  al-Suyiati,  Volume  2.,  p.  80. 
72)  Ibn  Qayyim,  pp.  60-5. 
73)  Tafsir  al-Manär,  Volume  1.,  p.  377. 
74)  See  for  example; 
A.  Hussain,  al-Qur'an  wa  al-Suwar  al-Bayaniyya,  Egypt 
Nahda  press,  1969; 
A.  Badawi,  min  Bali-igha  l  al  -Qnr'ian,  Egypt,  Nahda 
Press,  n.  d.; 
F.  A.  Farid,  Funiin  al-Balagha  bayna  al-Quran  wa  Kalam 
al-6arab,  Riyad,  Dar  al-liwa',  1980. 
75)  Hussain,  al-Qur'an,  i6jazuh  wa  balaghatuh,  pp.  143-5. 
76)  Farid,  p.  68;  Hussain,  pp.  129-42. 
77)  Ibid,  pp.  179-21.4. 
78)  Lane,  p.  207;  Mu6jam,  p.  51;  a1-Sýbüni  (i),  Volume  1 
p.  122;  Penrice,  p.  17. 
79)  al-Isfahäni,  p.  361;  al-Säbüni  (i),  Volume  1.,  p.  486. 
80)  al-Säbünl.  (i),  Volume  1.,  p.  358. 
81)  Ibn  Qayyim,  pp.  79  ff;  Hussain  pp.  205-212. 
82)  Ibid. 
83)  Lane,  p.  2827. 
84)  A.  J.  Williams,  ed.  Islam,  Washington  Square  Press, 
1963,  p.  2. 297 
SECTION  TWO 
PRINCIPLES  AND  PROBLEMS  OF  TRANSLATING 
QUR'ANIC  TERMS  AND  CONCEPTS. 
In  the  previous  section  we  have  dealt  with  some 
lexical,  structural  and  cultural  problems  involved  in  the 
translation  of  the'Qur'än.  Nevertheless,  our  discussion 
was  limited  to  a  general  perspective  that  applies  to  any 
work  of  a  secular  nature.  In  this  section,  we  will  focus 
our  attention  on  one  of  the  crucial  issues,  namely 
Qiir'anic  terms  and  concepts,  as  heinq  an  example  of  a 
typically  problematic  issue  in  translation,  not  only  in 
the  case  of  the  Qur'an  but  also  in  almost  all  other 
scriptures. 
The  religious  terms  used  in  the  Qur'an  later  became 
'institutionalized'  within  a  definite  system  of  laws, 
tenets  and  articles.  However  legitimate  this  'institu- 
tionalization'  may  be  in  the  context  of  Islamic  religious 
history,  it  is  obvious  that  the  Qur'an  cannot  be  properly 
understood  if  we  read  it  merely  in  the  light  of  later 
ideological  developments,  depriving  it  of  its  original 
purport  and  the  meaning  which  it  had  -  and  was  intended 
to  have  -  for  its  first  audience.  (1) 298 
According  to  Ibn  Färis,  "with  the  revelation  of 
Islam,  a  considerable  number  of  terms  in  the  Arabic 
language  underwent  a  semantic  shift  in  their 
connotations.  Certain  words  were  created.  Others  were 
given  new  dimensions  different  from  those  used  in  the 
Jahiliyya  period,  eg.  Salat,  Zakät  and  wudü'.  (2) 
These  conceptual  terms  are  difficult  to  transfer  in 
translation.  Newmark  has  noted  that  "concepts  when 
translated  (or  transliterated)  often  narrow  or  deflect 
their  meaning  or  develop  a  secondary  meaning".  For  him  "a 
better  procedure  would  be  to  analyse  the  semantic 
feature:;  of  the  concept  and  i  nrl  iuln  its  mai  n  ones  in  a  TT, 
collocation,  which  may  be  shortened  to  its  head  noun 
where  the  reference  is  unmistakable".  (3) 
Irving  has  made  a  short  critical  study  of  the 
problems  involved  in  translating  Qur'anic  concepts,  and 
other  terms  like  the  Divine  attributes.  In  this 
connection,  he  describes  his  predecessors'  renderings  as 
"shopworn  terms  which  have  their  connotations  in  other 
fields".  The  problem  in  translating  concepts,  he 
maintains,  is  "one  of  the  proper  choice  between 
equivalents;  one  derived  from  the  Latin  and  the  other 
from  either  the  Germanic  or  Anglo-Saxon  roots".  (4) 
In  most  of  the  studies  treating  this  issue,  scholars 
come  to  the  conclusion  that  the  best  way  to  translate conceptual  terms  in  the  Qur'an  may  be  achieved  by  a 
co-operative  effort  of  competent  translators  and 
specialized  Muslim  theologians.  Of  course,  in  the 
process,  they  will  encounter  some  problematic  expressions 
which  may  be  impossible  to  translate.  Transliteration 
with  the  necessary  explanation  in  footnotes  may  be 
necessary. 
In  the  introduction  to  his  translation,  Asad  points 
out  that  when  the  Prophets'  contemporaries  heard  the 
words  "Islam"  and  "Muslim",  for  example,  they  understood 
them  as  denoting  man's  "self-surrender  to  God"  and  "one 
who  nur.  rendern  him:.  e]  f  to  God",  wi  thout  limiting  therm 
terms  to  any  specific  community  or  denomination  -  eg, 
3:  67,  where  the  Prophet  Ibrahim  is  spoken  of  as  having 
"surrendered  himself  unto  God",  Kana  musliman,  or  in 
3:  52,  where  the  disciples  of  6Isa  say,  "Bear  witness 
that  we  have  surrendered  ourselves  unto  God",  wa  -ishhad 
bi  anna  muslimün. 
Asad  further  maintains  that  in  Arabic,  this  original 
meaning  has  remained  unimpaired,  and  no  Arab  scholar  has 
ever  become  oblivious  of  the  wide  connotation  of  these 
terms.  Not  so,  however,  the  non-Arab  of  our  day,  Muslim 
or  non-Muslim  alike:  to  him,  "Islam"  and  "Muslim"  usually 
imply  a  restricted,  historically  circumscribed 
connotation,  and  apply  exclusively  to  the  followers  of 
the  Prophet  Muhammad.  Similarly,  the  term  kufr,  "denial 
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of  the  truth"  and  käfir  'one  who  denies  the  truth"  have 
become,  in  the  conventional  translations  of  the  Qur'an, 
unwarrantably  simplified  into  "unbelief"  and  "unbeliever" 
or  "infidel",  respectively,  and  have  thus  been  deprived 
of  the  wide  spiritual  meaning  which  the  Qur'an  gives  to 
these  terms.  (5) 
In  conclusion,  Asad  asserts  that,  if  it  is  to  be 
truly  comprehensible  in  another  language,  the  message  of 
the  Qur'än  must:  be  rendered  in  such  a  way  as  to 
reproduce,  as  closely  as  possible,  the  sense  which  it  had 
for  the  people  who  were  as  yet  unburdened  by  the 
conceptual  images  of  later  Islamic  developments.  (6) 
In  the  following  account  the  issue  of  Qur'anic  terms 
and  concepts  will  be  approached  from  various  angles: 
A.  "rerms  pertaining  to  rituals, 
B.  Islamic  judicial  terminology, 
C.  Epithets  of  the  last  day, 
D.  Names  and  Epithets  of  al-Nar  (Hell), 
E.  Divine  Names  and  Attributes. 
A  close  contrastive  study  of  some  translations  will 
reveal  how  accurately  or  otherwise  the  original 
implication  of  these  terms  and  concepts  is  brought  out. 301 
A.  TERMS  PERTAINING  TO  RITUALS: 
1.  Sa].  ät:  This  term  is  often  translated  as  'prayer',. 
"Prayer"  which  refers  to  any  communication  with  whatever 
is  taken  to  be  one's  god,  whether  it  be  an  idol  or  the 
Divine  Being.  This  'prayer'  may  be  performed  at  any  place 
or  time,  in  any  position  or  under  any  condition;  all 
these  connotations  conform  with  the  common  usage  of  the 
term.  In  Islam,  salt  refers  to  a  supreme  act  of 
worship,  which  must  be  performed  five  times  a  day.  It 
consists  of  precise  recitations,  prostrations,  standings 
and  sittings,  with  orientation  towards  the  Ka6ba. 
This  act  of  wornhi  p  can  only  be  Performed  after  a 
specific  type  of  ablutions,  wudii;  and  perhaps  a  solemn 
declaration  of  intention.  These  and  other  entailments  are 
not  encompassed  by  'prayer'.  The  word  'prayer',  in  fact, 
corresponds  more  with  another  term  used  in  the  Qur'an, 
namely  du6a',  eg.  17:  11,  than  with  the  formal  ritual 
Salät,  eg.  2:  3  and  17:  78.  Salat  is  often  associated 
with  the  verb  ag  ma,  which  signifies  the  performance  of 
this  act  of  worship  in  a  comprehensive  and  constant 
manner.  (7) 
2:  3  yugimüna  al-Salat., 
_ 
Sale:  "observe  the  appointed  times  of  prayer" 
Rodwell:  "observe  prayer" 
Pickthall:  "establish  worship"  1 302 
Ali:  "steadfast  in  prayer" 
Arberry:  "perform  the  prayer" 
Dawood:  "steadfast  in  prayer" 
Asad:  "constant  in  prayer"  #K 
2.  Zakät:  This  term  is  often  translated  as  "charity 
alms",  "poor-due"  or  "alms-giving".  All  these  English 
terms  imply  an  act  of  voluntary,  altruistic  giving  of 
anything  useful  in  any  amount,  made  with  the  intention  of 
helping  those  in  need.  Such  connotations  would  rather 
correspond  to  another  Qur'anic  term,  namely  Sadaqa  eg, 
2:  271.  Zakat, 
_ 
on  the  other  hand,  is  something  different. 
It  is  more  of  the  nature  of  a  public  welfare  tax,  to 
the  specific  amount  of  2V%  of  appropriate  wealth  beyond  a 
certain  minimum  amount  (including  capital  goods,  lands, 
residence,  personal  house  furnishings  and  consumer  goods 
for  domestic  use).  Its  payment  is  religiously  obligatory 
for  all  Muslims  without  exception;  and  it  is  also  levied 
on  all  inheritances  before  distribution.  As  the  etymology 
of  the  word  indicates,  Zakät  is  'purification'  or 
'sweetening'  of  the  total  income  of  the  year  and  of  the 
owner's  continued  holding  of  accumulated  wealth. 
Obviously  Zakät  is  not  the  equivalent  of  any  of  the 
commonly  suggested  English  terms,  and  should,  therefore, 
be  interpreted  accordingly,  (8)  for  example,  by 
transliterating  it  with  adequate  elaboration  in  the 
introduction  or  in  the  footnote. 303 
2:  110  Zakät 
Sale:  "give  alms" 
Rodwell:  "pay  the  legal  impost" 
Pickthall:  "pay  the  poor-due" 
Ali:  "be  regular  in  charity" 
Arberry:  "pay  the  alms" 
Dawood:  "pay  the  alms-tax" 
Asad:  "render  the  purifying  dues" 
3.  Janäba:  the  term  'uff  nub  is  derived  from  the  verb 
janaba.  It  signifies  a  person  under  the  obligation  of 
performing  a  total  ablution,  by  reason  of  sexual 
intercourse  and  discharge  of  the  semen  and  of  other 
similar  pollutions;  it  is  used  alike  of  male  and  female. 
The  term  used  for  total  ablution  here  is  ghusl,  (9) 
which  is  peculiar  to  certain  specific  kinds  of 
defilement. 
4:  43  Junub 
Sale:  "polluted  by  emission  of  seed" 
Rodwell:  "polluted" 
Pickthall:  "polluted" 
Ali:  "A  state  of  ceremonial  impurity" 
Arberry:  "defiled" 
Dawood:  "polluted" 304 
Asad:  "a  state  requiring  total  ablution".  A4 
4.  Tayammum:  this  term  refers  to  a  form  of  ablution  one 
may  have  to  resort  to  owing  to  the  unavailability  of 
water.  This  symbolic  ablution  consists  in  touching  the 
earth,  or  anything  supposed  to  contain  dust,  with  the 
palms  of  one's  hands  and  then  passing  them  lightly  over 
the  face  and  hands.  This  practice  is  not  only  applicable 
when  water  is  not  within  reach,  but  also  when  one  cannot 
use  water,  for  example,  because  of  illness.  When 
t:  ayammum  is  performed  it,  in  fact,  takes  the  place  both 
of  total  ablution  (ghusl)  and  of  the  partial  ablution 
before  prayer.  (w1dli') 
.  lii  hoth  inýjl.  ancen  where  -i  I: 
occurs  in  the  Qur'an,  the  term  tayammum  is  associated 
with  sa6id  tayyib  (an  earthen  surface  whether  there 
is  dust  or  not);  thus  it  signifies  to  strike  one's  hands 
upon  the  surface  of  the  earth.  (10) 
5:  6  fa  tayammamu  sa6ldan  tayyibä.... 
Sale:  "take  fine  clean  sand,  and  rub  your  face  and 
your  hands  therewith" 
Rodwell:  "take  clean  sand  and  rub  your  faces  and  your 
hands  with  it" 
Pickthall:  "go  to  clean,  high  ground  and  rub  your  faces 
and  your  hands  with  some  of  it,, 
Ali:  "take  for  yourselves  clean  sand  or  earth  and 
rub  therewith  your  faces  and  hands" Arberry:  "have  recourse  to  wholesome  dust  and  wipe  your 
faces  and  your  hands  with  it"  ' 
Dawood:  "take  some  clean  sand  and  rub  your  hands  and 
faces  with  it" 
Asad:  "take  resort  to  pure  dust,  passing  therewith 
lightly  over  your  face  and  your  hands".  * 
B.  ISLAMIC  JURIDIC  AL  TERMINOLOGY. 
1.2:  226,  Ili'. 
`t'Ir  in  Veen',  deal!;  wit-11  orte  cif'  I,  hce  nocj  al  prow  emn 
involved  in  married  life,  namely  al-ilä';  one  of  the 
forms  of  divorce  in  Islamic  Law.  According  to  al-Säbüni, 
this  verse  signifies  that  when  one  takes  a  vow  not  to 
have  sexual  intercourse  with  his  wife,  the  wife  should 
wait  for  a  maximum  period  of  four  months.  If,  at  any  time 
during  this  period,  the  husband  changes  his  mind  and 
retracts  what  he  has  said  and  the  dispute  is  settled, 
then  no  further  measures  are  to  be  taken  and;  Allah  will 
forgive  him  for  such  behaviour.  However,  if  the  situation 
is  otherwise,  that  is,  no  agreement  has  been  reached 
between  husband  and  wife,  divorce  will  automatically  take 
place.  (11) 
Sahld  b.  al-Musayyab  points  out  that  this  law 
abrogates  a  pre-Islamic  custom,  whereby  the  wife  is  left 
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rý in  a  position  that  renders  her  neither  married  nor 
divorced;  she  may  be  left  indefinitely  in  an 
indeterminate  state,  by  reason  of  another's  vow  directed 
against  her  interests.  (12) 
Thus  the  term  3l7'  is  not  a  mere  act  of 
abstention,  rather  it  signifies  a  particular  form  of 
divorce  in  Islamic  Law,  and  should  therefore  be  either 
paraphrased  or  transliterated,  with  further  elaboration 
in  a  footnote. 
,-,  - 
g,  IJ  I  l;  ý>  s  lU  u  L;  -ý::  - 
Sale:  "They  who  vow  (to  abstain)  from  their  wives, 
are  (allowed)  to  wait  four  months;  but  if 
they  go  back  (from  their  vow),  verily  God  is 
gracious  and  merciful" 
Rodwell:  "They  who  intend  to  abstain  from  their  wives 
shall  wait  four  months;  but  if  they  go  back 
from  their  purpose,  then  verily  God  is 
Gracious,  Merciful" 
Pickthall:  "Those  who  forswear  their  wives  must  wait  four 
months;  then,  if  they  change  their  mind,  Lo! 
Allah  is  forgiving,  Merciful" 
Ali:  "For  those  who  take  an  oath  for  abstention 
from  their  wives,  a  waiting  for  four  months,  is 
306 ordained;  If  then  they  return,  God  is  Oft- 
forgiving,  Most  Merciful"  4< 
Arberry:  "For  those  who  forswear  their  women  a  wait  of 
four  months,  if  they  revert,  God  is  All- 
forgiving,  All-compassionate" 
Dawood:  "Those  that  renounce  their  wives  on  oath  must 
wait  four  months.  If  they  change  their  mind, 
Allah  is  forgiving  and  merciful"  . 
Asad:  "Those  who  take  an  oath  that  they  will  not 
approach  their  wives  shall  have  four  months 
of  grace;  and  if  they  go  back  (on  their  oath) 
-  behold,  God  is  much-forgiving,  a  dispenser 
Farid:  "For  those  who  vow  (abstinence)  from  their 
wives,  the  (maximum)  period  of  waiting  is 
four  months;  then  if  they  go  back  to  (their 
normal  relationship),  surely,  Allah  is  Most 
Forgiving,  Merciful"  aE 
Irving:  "Those  who  fail  to  (have  intercourse  with) 
their  wives,  should  lie  low  for  four  months 
longer.  If  they  should  then  change  their 
minds,  well  God  is  Forgiving,  Merciful". 
2.58:  2,  Zihär 
This  verse  refers  to  a  pre-Islamic  Arabian  custom 
called  Zihär,  whereby  a  husband  could  divorce  his  wife 
by  simply  declaring:  "You  are  (henceforth  as  unlawful)  to 
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ý--\ me  as  my  mother's  back",  the  term  Zahr  ('back')  being 
in  this  case  a  metonym  for  'body'.  In  pagan  Arab 
society,  this  mode  of  divorce  was  considered  final  and 
irrevocab  le;  but  a  woman  thus  divorced  was  not  allowed  to 
remarry,  and  had  to  remain  forever  in  her  former 
husband's  custody.  The  revelation  of  this  verse  abolished 
this  cruel  pagan  custom,  (13). 
1ýj  -0 
Cat 
Sale:  ....  who  divorce  their  wives  by  declaring  that 
they  will  thereafter  regard  them  as  their 
mothers" 
Rodwell:  "...  who  put  away  their  wives  (by  saying,  "Be 
thou  to  me  as  my  mother's  back")" 
Pickthall:  "such  of  you  as  put  away  your  wives  (by  saying 
they  are  as  their  mothers)" 
Ali:  "Divorce  their  wives  by  Zihar  (calling  them 
mothers)" 
Arberry:  "...  who  say,  regarding  their  wives,  'Be  as  my 
mother'  s  back"', 
Dawood:  "who  divorce  their  wives  by  declaring  them  to 
be  their  mothers" 
Asad:  "who  (henceforth)  separate  themselves  from 
their  wives  by  saying,  'Thou  art  as  unlawful 
to  me  as  my  mother"'  1 
Farid:  "who  put  away  their  wives  by  calling  them 
mothers" 
Irving:  "who  back  away  from  their  wives" 
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ýý 3.  Ka151a 
A  term  used  in  the  Islamic  Law  of  inheritance 
signifying  a  deceased  person  who  has  left  as  heir  neither 
a  descendant  nor  an  ascendant,  ie,  neither  offspring  nor 
parent.  (14) 
Ka17i1a,  4:  176. 
Sale:  "the  more  remote  degrees  of  kindred" 
Rodwell:  "distant  kindred" 
Pickthall:  "distant  kindred" 
Ali:  "those  who  leave  no  descendants  or  ascendants 
as  heirs" 
Arberry:  "the  indirect  heirs" 
Dawood:  "those  that  die  childless" 
Asad:  "the  laws  concerning  (inheritance  from)  those 
who  leave  no  heir  in  the  direct  line" 
Farid:  "Kalalah"  ) 
Irving:  "indirect  heirs" 
4.  al-Gllulül, 
According  to  Lane,  the  verb  hall.  a  signifies  to 
act  unfaithfully'  and  'to  take  a  thing  and  hide  it  among 
one's  goods'.  In  the  Qur'an  this  term  is  used  to  imply  a 
specific  act  of  unfaithfulness,  namely  'to  steal  from  the 
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spoils';  hence  it  does  not  merely  signify  the  general 
sense  of  'deception',  'stealing'  or  'defrauding',  as 
implied  in  words  such  as  khada6a,  saraga  or 
ghashsha.  The  term  ghalla,  therefore,  may  perhaps  be 
rendered  as  "to  act  dishonestly  in  taking  from  the 
spoils".  (15) 
3:  161,  Yacjhull 
Sale:  "to  defraud" 
Rodwell:  "defraud" 
Pickthal1:  "to  deceive  (mankind)" 
All  :  "1)e  Ial  no  Lo  hi  r,  t.  riml-,  (misappropriate) 
Arberry:  "to  defraud" 
Dawood:  "rob,  steal" 
Asad:  "deceive" 
Farid:  "to  act  dishonestly" 
Irving:  "hold  back  anything  (withhold)" 
5,  al-Fay' 
According  to  lexicographers,  the  sense  of  the  term 
fay'  is  different  from  that  of  ghanima;  fay' 
signifies  'spoils',  'booty'  or  'the  possessions  of  the 
unbelievers'  that  accrue  to  the  Muslims  without  a  fight, 
either  by  means  of  their  laying  down  their  arms,  their 
quitting  their  homes  and  leaving  them  vacant  for  the 
Muslims,  or  their  making  peace  on  condition  of  paying  a 
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poll-tax  or  other  money  or  property  to  save  themselves. 
Ghanima,  on  the  other  hand,  signifies  spoils  taken  by 
force.  Thus  they  are  not  synonymous  and  hence  should  be 
rendered  accordingly.  Nevertheless,  most  translators 
treated  fay'  and  ghanima  as  synonymous.  (16) 
afä'a,  59:  7. 
Sale:  "The  spoils...  granted  wholly  to" 
Rodwell:  "The  spoils...  assigned  to" 
Pickthall:  "gave  as  spoil  unto" 
Ali.:  ''bestowed  on...  (and  ta  ken  away)" 
Arberry:  ''spoils  of  war...  given  unto" 
Dawood:  "The  spoils...  assigned  to" 
Asad:  "spoils...  turned  over  to" 
Farid:  "spoils...  given  to" 
Irving:  "Anything...  assigned  t  o" 
C.  EPITHETS  OF  THE  LAST  DAY. 
The  Qur'an  frequently  alludes  to  the  total, 
cataclysmic  change,  on  the  Last  Day,  of  all  natural 
phenomena,  and  thus  of  the  Universe  as  known  to  man,  eg. 
20:  105-107.  This  change  will  be  beyond  anything  that  man 
has  ever  experienced  or  the  human  mind  can  conceive. 
Thus,  in  the  eschatology  of  the  Qur'an,  the  'end  of  the 
World'  does  not  signify  an  annihilation,  ie.  a  reduction 
into  nothingness,  of  the  physical  universe  but,  rather, 312 
its  fundamental  transformation  into  something  that  men 
cannot  now  visualize,  eg.  14:  48.  It  is  hardly  to  be 
expected  that  a  precise  definition  of  these  epithets 
should  be  given  in  works  of  Qur'änic  exegesis;  it  is 
correspondingly  difficult  to  represent  them  in 
translation.  (17) 
1.37:  21,  yawm  al-Fasl 
This  expression  alludes  to  the  oft-repeated  Qur'anic 
statement  that  on  the  Last  Day  man  will  gain  a  perfect, 
unfailing  insight  into  himself  and  the  innermost 
motivation  of  his  past  attitudes  and  doings.  According  to 
bane,  hie  exprons  i  0ii  yawm--  dI-F;  in  1  moann  Elie  day  on 
which  a  judicial  distinction  will  be  made  between  what  is 
true  and  what  is  false;  it  also  signifies  the  day  on 
which  a  distinction  will  be  made  between  the  doer  of  good 
and  the  doer  of  evil,  and  each  shall  be  requited  for  what 
he  has  done.  (18) 
Sale:  "The  day  of  distinction  (between  the  righteous 
and  the  wicked)"  * 
Rodwell:  "the  day  of  decision" 
Pickthall:  "the  Day  of  Separation" 
Ali:  "This  is  the  Day  of  Sorting  Out" 
Arberry:  "the  Day  of  Decision" 
Dawood:  "the  Judgement-day" 
Asad:  "the  Day  of  Distinction  (between  the  true  and 
the  false)",  * 313 
Farid:  "the  day  of  the  final  Decision" 
Irving:  "the  day  for  sorting  things  out" 
2.56:  1  al-W5gi6  a 
This  is  a  forceful  term,  signifying  the  inevitability 
suddenness  and  calamitous  nature  of  this  event.  The  full 
connotation  of  al-wägi6a,  Sale  maintains,  "cannot  be 
expressed  by  a  single  word  in  English".  (19) 
Sale:  "the  inevitable  (day  of  judgement)" 
Rodwell:  "the  day  that  must  come" 
Pickthall:  "the  event" 
Al.  l  :  "I:  h(  Event.  Tnev  i  l-abl  e" 
Arberry:  "the  Terror" 
Dawood:  "that  which  is  coming" 
Asad:  "That  which  must  come  to  pass  (at  last)" 
Farid:  "the  Inevitable  Event" 
Irving:  "the  Inevitable" 
3.69:  1  al-I1  gga 
Another  epithet  of  the  Last  Day  is  al-Hägqa1,  which 
signifies  the  state  in  which  all  falsehood  will  vanish, 
and  the  true  nature  of  everything  will  be  manifest  and 
tangible,  such  as  that  of  the  Resurrection  and  the 
Requital.  It  also  implies  that  man  will  then  become  fully 
aware  of  the  real  quality  (hacriga)  of  his  past  life  and 
will  be  freed  from  all  self-deception.  (20) Sale:  "The  infallible!  " 
Rodwell:  "THE  INEVITABLE!  " 
Pickthall:  "The  Reality!  " 
Ali:  "The  Sure  Reality!  " 
Arberrv:  "The  Indubitable!  " 
Dawood:  "The  Inevitable:  " 
Asad:  ''OH,  THE  LAYING-BARE  of  the  truth!  "  - 
Farid:  "The  Inevitable!  " 
Irving:  "Reality!  " 
4.79:  34  al-Tammat  al-Knbra 
Tamma  signifies  a  calamity  that  will  overwhelm  and 
predominate  over  everything;  it  will  surpasses  every 
other  calamity.  Moreover,  it  is  here  further  qualified  by 
an  elative,  al-Kubrä,  in  order  to  insist  on  its 
absolute  nature.  (21) 
Sale:  "the  prevailing,  the  great  (day)" 
Rodwell:  "the  grand  overthrow" 
Pickthall:  "the  great  disaster" 
Ali:  "The  great,  overwhelming  (Event)"- 
Arberry:  "the  Great  Catastrophe" 
Dawood:  "the  supreme  day" 
Asad:  "the  great,  overwhelming  event  (of 
tion)" 
Farid:  "the  great  calamity" 
resurrec- 
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Irving:  "the  greatest  calamity" 
5.80:  33  al-Sakhkha 
0 
al-Sakhkha  qualifies  a  sound  or  a  cry  that  will 
deafen  the  ear  by  its  vehemence.  This  will  occur  on  the 
occasion  of  the  resurrection;  ears  will  be  deafened  so 
that  nothing  but  the  call  to  life  will  be  heard.  (22) 
Sale:  "the  stunning  sound  (of  the  trumpet)  shall  be 
heard" 
Rodwell:  "the  stunning  trumpet-blast  shall  arrive" 
Pi.  cktha]l:  "the  Shout  cometh" 
Ali:  "the  Deafening  Noise"' 
Arberry:  "the  Blast  shall  sound" 
Dawood:  "the  dread  blast  is  sounded" 
Asad:  "the  piercing  call  (of  resurrection)  is 
neared''.  * 
Farid:  "the  deafening  shout  comes" 
Irving:  "the  uproar  comes" 
6.40:  18  yawm  al-Azifa. 
The  verb  azifa  combines  the  notion  of  inexorably 
approaching  and  arriving  suddenly.  (23) 
Sale:  "the  day  which  shall  suddenly  approach" 
Rodwell:  "the  approaching  day" Pickthall:  "the 
Ali:  "the 
Arberry:  "the 
Dawood:  "the 
Asad:  "tha 
Farid:  "the 
Irving:  "the 
Day  of  the  approaching  (doom)" 
Day  that  is  (ever)  drawing  near" 
Day  of  the  Imminent" 
approaching  day" 
t  Day  which  draws  ever  nearer" 
day  (that  is)  fast  approaching" 
day  of  the  Approach  (of  Doom)" 
7.101:  1  a1-Qýri6  a 
This  is  an  epithet  of  the  Last  Day  signifying  a 
sudden  sharp  striking,  which  will  leave  all  creatures  in 
a  state  of  unbearable  shock  and  terror. 
Sale:  "THE  striking!  " 
Rodwell:  "The  BLOW!  " 
Pickthall:  "The  Calamity!  " 
Ali:  "The  (Day)  of  Noise  and  Clamour" 
Arberry:  "The  Clatterer!  " 
Dawood:  "TILE  Disaster!  " 
Asad:  "OH,  the  sudden  calamity!  " 
Farid:  "The  Great  Calamity!  " 
Irving:  "The  stunning  (blow)!  "  . 
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r'  `ý D.  Names  and  Epithets  of  al-När  (Hell): 
According  to  Ibn  Itayyän  (d.  745  A.  H.  ),  the  concept 
of  Hell  ('När  )  is  referred  to  in  the  Qur'an  under 
seven  different  names;  these  probably  refer  to  'seven 
stages',  implying  seven  different  degrees  of  suffering. 
These  are  in  the  order  of  severity  and  depth: 
Jahannam,  eg.  2:  206,  Lazä,  eg.  70:  15;  al-Hutama;  eg. 
104:  4;  al-Sa6ir,  eg.  4:  10;  Sagar.  eg.  74:  26; 
al-Jahim,  eg.  2:  119  and  al-H5wiya,  eg.  101:  9.  However, 
he  points  out  that  these  stages  may  be,  to  some  extent, 
interchangeable,  in  indicating  the  general  sense  of 
När.  (25) 
Obviously,  the  real  designation  of  each  of  these 
epithet  is  necessarily  related  to  what  the  Qur'än 
describes  as  al-ghayb,  ie.  something  that  is  beyond  the 
reach  of  human  perception,  hence  only  their  approximate 
connotation  can  be  brought  out. 
1.2:  206  Jahannam 
If,  as  supposed  by  some,  Jahannam  is  a  Hebrew 
word,  it  would  signify  simply  "Hell",  in  a  very 
unspecific  way.  Some  say  that  it  is  a  native  Arabic  word, 
meaning  "the  fire  of  the  World  to  come". 
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It  is  also  said  that  jahannam  is  the  Christian 
Purgatory,  eg.  19:  68-71.  In  al-Qýmis  ,  the  word  is  said 
to  apply  to  a  deep  well,  in  which  all  who  fall  into  it 
perish.  Farid  derives  it  from  jahuma  (his  face  became 
frowning,  contracted  or  ugly),  the  letter  nun  being  an 
addition.  Jahannam,  according  to  this  interpretation, 
signifies  a  place  of  punishment  which  is  dark  and 
waterless  and  makes  the  faces  of  its  inmates  ugly  and 
contracted.  (26) 
Sale:  "hell" 
Rodwell:  "Hell" 
Pickthall:  "Hell" 
Ali:  "Hell" 
Arberry:  "Gehenna" 
Dawood:  "Hell" 
Asad:  "Hell" 
Farid:  "Hell" 
Irving:  "Hell" 
2.70:  15  Lazä 
This  is  said  to  signify  a  fierce,  continuous  raging 
blaze.  (27) 
Sale:  "hell  fire" 
Rodwell:  "the  fire" 
Pickthall:  "the  fire  of  bell" 319 
Ali:  "The  Fire  of  Hell" 
Arberry:  "a  furnace" 
Dawood:  "the  fire  of  Hell" 
Asad:  "a  raging  flame" 
Farid:  "a  flame  of  Fire" 
Irving:  "it  would  flare  up" 
3.104:  4  al-Hutama 
Al-Iiutama  is  a  vehement  fire  that  destroys 
everything  that  is  cast  into  it,  and  consumes  it  in  a 
insatiable  manner.  (28) 
Sale:  "al-Hotama"  -c 
Rodwell:  "the  Crushing  Fire" 
Pickthall:  "the  Consuming  One"  « 
Ali:  "That  which  breaks  to  pieces" 
Arberry:  "the  Crusher" 
Dawood:  "the  Destroying  Flame"  'k- 
Asad:  "crushing  torment" 
Farid:  "the  crushing  torment" 
Irving:  "the  Bonecrusher" 
4.4:  10  Sah  it 
This  signifies  "that  which  burns  brightly  and 
fiercely  with  a  huge  blaze".  (29) 320 
Sale: 
Rodwell: 
Pickthall: 
Ali: 
Arberry: 
Dawood: 
ASad: 
Farid: 
Irving: 
"raging  flames"  4- 
"the  flame" 
"burning  flame" 
"a  blazing  Fire" 
"a  Blaze" 
"the  flames  of  Hell" 
"a  blazing  flame" 
"a  blazing  fire" 
"a  blaze" 
5.74:  26  Sacjar 
Some  commentators  are  of  the  view  that  the  word 
sagar  is  of  foreign  origin.  It  is  said  to  signify  a 
scorching  heat  that  destroys  the  skin,  and  causes  pain  to 
the  brain;  or  a  heat  that  melts  both  bodies  and  souls. 
(30) 
Sale: 
Rodwell: 
Pickthall: 
Ali: 
Arberry: 
Dawood: 
Asad: 
Farid: 
Irving: 
"hell" 
"Hell-fire" 
"the  burning" 
"Nell-Fire" 
"Sakar" 
"the  fire  of  Hell" 
"hell-fire" 
"the  fire  of  Hell" 
"Scorching"  - 
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6.2:  119  al-Jahim 
This  signifies  a  fire  that  burns  brightly  and 
fiercely,  living  off  live  fuel  and  producing  great  and 
vehement  flames.  (31) 
Sale: 
Rodwell: 
Pickthall: 
Ali: 
Arberry: 
Dawood: 
"hell" 
"Hell" 
"hell-fire" 
"the  Blazing  Fire" 
"Hell" 
"1101J.  " 
Asad:  "the  blazing  fire" 
Farid:  "Hell" 
Irving:  "Hades" 
7.101:  9  Häwiya- 
According  to  Ibn  Iiayyan,  Häwiya  refers  to  the 
lowest  stage  of  Hell.  It  signifies  a  bottomless  pit  in 
which  is  the  utmost  degree  of  suffering.  (32) 
Sale:  "the  Pit  (of  hell)" 
Rodwell:  "the  pit" 
Pickthall:  "The  Bereft  and  Hungry  One" 
Ali:  "a  (bottomless)  pit" 
Arberry:  "the  Pit" 322 
Dawood:  "the  Abyss"  - 
Asad:  "an  abyss"  -* 
Farid:  "Hell" 
Irving:  "a  Pit" t 
E.  Divine  Names  and  Attributes: 
The  issue  of  al-Asma'  wa  al-Sifät  has  engaged  a 
large  number  of  Muslim  theologians,  who,  naturally,  adopt 
different  standpoints  regarding  the  precise 
connotations  of  these  Divine  names  and  attributes.  These 
have  to  be  considered  in  the  light  of  certain  concepts 
that  were  developed  by  these  theologians: 
a.  Tanzih:  To  declare  God  to  be  far  removed,  or  free, 
from  every  impurity  or  imperfection;  or  from  everything 
derogatory  from  His  Glory.  Thus  nothing  which  resembles  a 
human  quality  nlvwld  he  attrihuLed  to  God. 
b.  Tashblh:  Contrary  to  tanzih,  tashbih  signifies 
the  ascription  of  divine  attributes  to  human  attributes, 
thus  God  sees  and  hears,  as  described  in  42:  11,  in  the 
same  manner  as  Man  does.  However,  according  to  the 
orthodox  view,  despite  the  literal  resemblance  between 
divine  attributes  and  human  attributes,  the  former  should 
be  taken  without  knowing  'how'  bi-la  kauf,  in  order  to 
conform  with  the  Qur'anic  pronouncement  laysa  kamithlihi 
shay',  "there  is  nothing  like  Him". 
c.  Ta6til:  The  mu6attila  totally  discountenance 
the  ascribing  of  any  attribute  to  God.  For  them,  any  such 
thing  is  inconceivable.  (33) 
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It  is  apparent  that  each  of  the  above  three  concepts 
implies  that  man  is  incapable  of  comprehending  the  Divine 
Being  in  its  True  nature.  As  Martin  Buber  says:  "Man's 
capacity  to  apprehend  the  divine  in  images  is  lamed  in 
the  same  measure  as  his  capacity  to  experience  a  reality 
absolutely  independent  of  himself".  (34) 
References,  for  instance,  to  God's  Being  'in  the 
heavens',  eg.  67:  16;  or  'on  His  throne',  eg.  20:  5,  are 
utterly  beyond  any  creature's  comprehension.  Far  from 
being  able  to  imagine  Him,  we  can  only  realize  what  He  is 
NOT.  Hence,  only  very  generalized  notions  can  convey  to 
us,  though  most.  inadequately,  11i  r,  existence  and  activity. 
In  the  following  account  an  attempt  will  be  made  to 
investigate  how  some  of  the  Divine  names  and  attributes 
have  been  translated,  in  the  hope  of  verifying  the 
validity  of  the  claim  put  forward  by  Newmark,  namely, 
that  "concepts  when  translated  (or  transliterated)  often 
narrow  or  deflect  their  meaning  or  develop  secondary 
meanings".  (35) 
1.1:  1  ALLAH 
Allah  is  the  name  of  the  Supreme  Being  Who  is  the 
Sole  Possessor  of  all  perfect  attributes  and  the 
excellent  divine  names.  The  word  Allah  is  never  used  for 
any  other  thing  or  being;  it  is  never  used  in  the  plural 325 
form.  According  to  all  commentators,  the  word  Allah  is  a 
proper  name  applied  to  the  Being  who  exists  necessarily 
by  Himself,  comprising  all  attributes  of  perfection,  and 
embracing  all  the  divine  names.  Iläh,  on  the  other 
hand,  is  a  designation  which  applies  both  to  Allah  and 
to  other  entities  regarded  as  gods  in  other  religions.  (36) 
It  is  apparent  that  there  is  no  precisely 
corresponding  word  in  English,  and  perhaps  any  other 
language.  This,  in  fact,  has  led  some  translators  to 
retain  the  original  word  in  transliteration. 
Sale:  "GOD" 
Rodwell:  "God" 
Pickthall:  "Allah"  'K 
Ali:  "God" 
Arberry:  "God" 
Dawood:  "ALLAH" 
Asad:  "GOD" 
Farid:  "Allah" 
Irving:  "God" 
2.1:  2  al-Rahmän  al-Rahim 
al-Rahm  n  al-Rahim  are  intensive  forms  referring 
to  different  aspects  of  Allah's  attributes  of  Mercy. 
A1-Rahm7in  and  al-Rahim  are  often  found  together  in 326 
the  Qur'änic  text  to  add  intensity  to  each  other. 
Nevertheless,  the  former  is  applicable  only  to  Allah,  and 
implies  the  utmost  degree  of  'mercy'  rahma,  whereas 
al-Rahim  is  applicable  to  both  Allah  and  man.  The 
expression  al-Rahm-an  al-Rahim,  therefore,  signifies 
unceasing  mercy,  love,  sympathy,  concern,  solicitude  and 
compassion.  (37) 
Sale:  "the  most  merciful" 
Rodwell:  "The  compassionate,  the  merciful" 
Pickthall:  "The  Beneficent,  th  e  Merciful" 
Ali:  "Most  Gracious,  Mos  t  Merciful" 
Arberry:  "the  All-merciful,  the  All-compassionate" 
Dawood:  "The  Compassionate,  the  Merciful" 
Asad:  "the  Most  Gracious,  the  Dispenser  of  Grace" 
Farid:  "the  Gracious,  the  Merciful" 
Irving:  "the  Mercy-giving,  the  Merciful" 
3.59:  24,  al-Khalig 
This  and  the  following  two  names  and  epithets  refer 
to  particular  aspects  of  the  Divine  activities.  The  first 
is  al-Khälicg  which  signifies  "the  One  who  brings  into 
existence  what  has  not  previously  been  in  existence". 
(38) 
Sale:  "the  Creator" 
Rodwell:  "the  Producer" 327 
Pickthall:  "the  Creator" 
Ali:  "the  Creator" 
Arberry:  "the  Creator" 
Dawood:  "the  Creator" 
Asad:  "the  Creator" 
Farid:  "the  Creator" 
Irving:  "the  Creator" 
4.59:  24  al-Bäri' 
al-Bari'  signifies  "the  One  who  develops".  Some 
scholars  hold  that  al-bar'  is  a  stage  between 
al.  -khalg  and  al  -ta  ,  wir,  as  i  r,  clear  from  the  word 
order  in  this  verse.  Thus  bar'  implies  a  process  of 
developing  from  a  previously  created  matter  or  state. 
(39) 
Sale:  "the  Maker" 
Rodwell:  "the  Maker" 
Pickthall:  "the  Shaper  out  of  naught" 
Ali:  "The  Evolver" 
Arberry:  "the  Maker" 
Dawood:  "the  Originator" 
Asad:  "the  Maker" 
Farid:  "the  Maker" 
Irving:  "the  Maker" 328 
5.59:  24,  al-Musawwir 
This  term  refers  to  the  last  stage  of  creation  in 
its  final  form.  It  signifies  that  Allah  is  the  Former  or 
Fashioner  of  all  existing  things,  who  has  established 
them,  according  to  His  will,  and  given  to  all  of  them  a 
special  form  and  a  particular  manner  of  being,  whereby 
they  are  distinguished,  in  all  their  variety  and 
multitude.  (40) 
Sale:  "the  Former" 
Rodwell:  "the  Fashioner" 
Pickthall:  "the  Fashioner" 
Al  i.:  "Tlie  flnnt  ower  of  Formn  (or  Colours)" 
Arberry:  "The  Shaper" 
Dawood:  "the  Modeller" 
Asad:  "who  shapes  all  forms  and  appearances" 
Farid:  "the  Fashioner" 
Irving:  "the  Shaper" 
6.2:  255,  al-Qayyüm 
A1-Qayyum  signifies  the  Being  who  is 
self-Subsisting  and  on  whom  others  are  dependent  for 
their  subsistence.  (41) 
Sale:  "the  self-subsisting" 
Rodwell:  "the  Eternal" 
Pickthall:  "the  Eternal" 329 
Ali:  "The  Self-Subsisting,  Eternal" 
Arberry:  "the  Everlasting" 
Dawood:  "the  Eternal  One" 
Asad:  "the  Self-Subsistent  Fount  of  All  Being" 
Farid:  "the  Self-Subsisting  and  All-Sustaining" 
Irving:  "the  Eternal" 
7.112:  2,  al-Samad 
This  epithet  is  said  by  some  to  signify  that  Allah 
is  the  Creator  of  everything,  of  Whom  nothing  is 
independent.  The  One  to  whom  recourse  is  to  be  had  for 
any  need;  Who  is 
commentators  hold  t1 
Being  Who  takes  no 
Elevated.  "Eternal", 
interpretation.  (42) 
independent  of  everyLliing.  Oilier 
at  al-Samad  also  refers  to  the 
nourishment,  for  He  is  High  and 
"everlasting"  is  also  a  possible 
Sale:  "the  eternal" 
Rodwell:  "the  eternal" 
Pickthall:  "the  eternally  Besought  of  all!  " 
Ali:  "the  Eternal,  Absolute" 
Arberry:  "the  Everlasting  Refuge" 
Dawood:  "the  Eternal" 
Asad:  "the  Eternal,  the  Uncaused  cause  of  All  Being" 
Farid:  "the  Independent  and  Besought  of  all"  ' 
Irving:  "the  Source  (for  everything)" 330 
8.13:  13  Shadid  al-Mihä1 
This  compound  epithet  occurs  only  in  one  place  in 
the  Qur'anic  text.  It  refers  to  Allah  as  having  the 
utmost  degree  of  power  in  contriving,  in  a  manner  hidden 
from  man.  It  also  implies  that  His  punishment  is  severe 
and  unbearable.  (43) 
Sale:  "mighty  in  power" 
Rodwell:  "Mighty  in  prowess" 
Pickthall:  "mighty  in  wrath" 
Ali:  "the  strength  of  His  power  (supreme)" 
Arberry:  "mighty  in  power" 
Dawood:  "Stern  is  His  punishment" 
Asad:  "He  alone  has  the  power  to  contrive  whatever 
His  unfathomable  wisdom  wills"--- 
Farid:  "Severe  in  punishing" 
Irving:  "Stern  in  strategy" 
9.7:  54  Istawa  6ala  al-6  Arsh 
This  is  one  of  the  most  problematic  expressions,  not 
only  in  translation,  but  also  in  the  original  form.  This 
is  owing  to  differences  of  opinion  among  commentators  as 
whether  to  take  it  literally  or  metaphorically.  Some 
consider  the  verb  istawa  as  meaning  i.  stawla  "gain 
mastery  or  victory  over";  and  that  6  arslt  signifies 331 
"dominion".  Thus  the  expression  istawä  Gala 
al-harsh  means  that  "Allah  gained  the  mastery  and 
dominion  of  All"  or  "He  reigned  as  King".  In  this 
interpretation,  all  three  words  are  taken  metaphorically. 
On  the  other  hand,  most  scholars  take  the  expression 
literally,  that  is  to  say  that; 
it  Allah  settles  Himself  upon  His  throne.  However,  there  is 
unanimous  agreement  that  the  manner  of  istiwä'  and  the 
reality  of  harsh  are  among  the  things  that  cannot  be 
apprehended  by  the  human  mind;  that  they  pertain  to 
g!!.  b  (45) 
This  expression  has  received  great  attention  from 
both  Muslim  linguists  and  theologians  (46).  Perhaps, 
the  most  useful  approach  to  this  and  similar 
anthropomorphisms  is  that  of  Imam  Malik,  who  sa  ys  that 
"the  denotation  of  istiwä'  is  known,  but  the  kauf 
("reality")  of  it  cannot  be  perceived.  It  is  wäiib 
("obligatory")  to  believe  in  this  co  ncept,  whereas 
insistence  on  finding  out  its  reality  is  a  bid6a 
("condemned  practice")".  (46) 
t 
Imam  Ibn  iianbal  maintains  that  'how'  and  'why' 
cannot  be  applied  to  such  expressions.  According  to 
yisin,  they  should  be  taken  with  no  tashbTh,  tabtit 
or  tahrif.  (47) 332 
Like  istawN  Gala  al-6ar.  sh,  expressions  such  as 
yad  Allah,  eg.  48:  10,  and  wach  Allah,  eg.  2:  115,  may 
best  be  rendered  by  means  of  transliteration,  of  course, 
with  further  explanation  in  the  introduction  or  in  the 
footnotes.  An  example  of  how  translators  have  treated 
such  expressions  is: 
7:  54  '  istaw5  6ala  al-6  arsh 
Sale:  "ascended  (his)  throne" 
Rodwell:  "mounted  the  throne" 
Pickthall:  "mounted  He  the  Throne" 
Ali:  "is  firmly  Established  on  the  Throne  (of 
Whorl  Ly)  " 
Dawood:  "ascended  His  throne" 
Arberry:  "sat  Himself  upon  the  Throne" 
Asad:  "is  established  on  the  throne  of  His 
almightiness" 
Farid:  "He  settled  Himself  firmly  on  the  Throne" 
Irving:  "He  mounted  on  the  Throne" 
As  is  clear  from  the  above  account,  Qur'anic  terms 
and  concepts  may  prove  impossible  to  translate.  However, 
in  the  co-operative  effort,  the  competent  translator  and 
the  specialized  theologian  will  be  able  to  balance  and 
adjudicate,  as  best  they  can,  the  connotations  of  the 
rival  terms  and  concepts.  As  expected,  when  some 
'untranslatable'  expressions  emerge,  transliteration  with 
the  necessary  explanation  in  footnotes  might  seem 
indispensable. 333 
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SUMMARY  AND  CONCLUSION 
It  is  the  firm  conviction  of  Muslims  that  the  Qur'än 
comprises  the  very  words  of  Allah,  and  that  it  is 
inimitable  in  its  form  and  content.  The  translation  of 
the  Qur'an  is  generally  regarded  as  sacrilege.  Our  main 
concern  in  this  study,  therefore,  has  been  to  investigate 
the  claim  that  it  is  impermissible  to  translate  the 
Qur'an,  and  to  see  to  what  extent  this  issue  is  related 
to  the  problem  of  untranslatability. 
Although  the  claim  of  untranniatability  may  be 
legitimately  applied  to  any  well-written  meaningful  text, 
it  is  mainly  based  on  theological  grounds  when  it  is 
associated  with  the  Qur'än.  Moreover,  our  investigation 
shows  that  there  is  no  explicit  binding  statement  in 
either  the  Qur'anic  text  or  the  sunna,  regarding 
impermissibility  or  untranslatability.  The  only  real 
criterion  on  which  this  matter  has  always  been  judged  is 
iitihäd;  thus,  a  flexible  approach  may  still  be 
considered  legitimate. 
It  seems  that  traditional  Muslim  scholars,  with  the 
exception  of  a  very  few,  agree  that  the  dogmas  of 
impermissibility  and  hence  untranslatability  emerge  from 
two  basic  elements  inherent  in  the  text  of  the  Qur'än: 
Arabicity  and  Inimitability. Some  Muslim  scholars,  on  the  other  hand,  being  aware 
of  the  pressing  need  of  the  translation  of  the  Qur'an  for 
the  propagation  of  its  message,  have  modified  the  above 
two  claims  and  have  reluctantly  accepted  a  particular 
type  of  translation,  namely  tariamat  tafsi.  r  al-Qur'an. 
In  our  discussion  of  ancient  and  modern  positions 
of  Muslim  scholars  regarding  both  impermissibility  and 
untranslatability,  it  is  clear  that  the  supposed 
obstacles  to  the  translation  of  the  Qur'an  presented  by 
the  elements  of  Arabicity  and  Inimitability  have  not  been 
thoroughly  investigated.  Moreover,  it  in  because  of  these 
two  elements  that  the  task  of  translating  the  Qur'än 
should  be  undertaken,  on  the  basis  of  the  same  verses 
used  to  declare  both  impermissibility  and  untrans- 
latability. 
Our  analysis  of  the  issue  of  untranslatability 
further  maintains  that,  as  with  other  religious  texts, 
although  the  language  of  the  Qur'än  poses  a  certain 
number  of  difficulties,  these  do  not  necessarily  entail 
the  utter  impossibility  its  being  translated;  they  rather 
demand  a  considerable  degree  of  tact  in  translators. 
The  practical  approach  suggested  in  this  study  shows 
that  any  strategy  for  translating  the  Qur'an  should  pay 
particular  attention  to  the  incorporation  of  the 
33-! ancillary  exegetical  literature  at  the  appropriate  point. 
The  most  important  part  of  the  present  study  is  the 
contrastive  analysis  provided  in  Part  two.  For  this 
analysis,  a  number  of  passages  has  been  selected,  in 
which  the  Qur'an  displays  a  unique,  pregnant  treatment  of 
irony,  imagery  and  rhetoric. 
In  translation,  fidelity  has  often  been  given  more 
to  the  literal  sense  of  the  words  than  to  their 
associative  connotations.  Thus,  in  not  a  small  number  of 
instances,  the  translations  hardly  capture  the  full 
evocation:,  of  Llhc  of"igi.  ua  I.. 
There  is  no  reason  why  an  acceptable  translation 
should  not  be  produced.  This  would  combine  an  essential 
loyalty  to  the  text  with  an  imaginative  use  of  tafsir 
material,  incorporated  explicatively  where  appropriate, 
and  conveniently  situated  in  relation  to  the  text  where 
incorporation  is  impracticable.  Ideally,  such  a 
translation  should  be  the  work  of  an  appointed  committee 
of  experts,  working  in  collaboration. 
At  the  present,  there  are  no  bright  prospects  for  a 
co-operative  effort  to  produce  such  a  translation.  Most 
of  the  available  versions,  if  not  all,  are  a  result  of 
individual  efforts.  Accordingly  they  present  diverse 
interpretations.  No  organized  body  for  either  revision, 
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evaluation  or  production  of  an  authorized  translation 
exists  such  as  those,  for  example,  which  produced  the  New 
English  Bible. 
In  addition,  proposals  put  forward  by  individuals 
seem  to  receive  only  scant  attention  by  the  authorities 
concerned.  -  This  is  bound  to  arouse 
controversy,  in  view  of  the  huge  amount  of  resources 
devoted  to  the  propagation  of  the  message  of  the  Qur'an 
worldwide. 
There  is  an  urgent  need  to  set  up  such  a  specialized 
body.  When  this  has  been  done,  Muslim  authorities  engaged 
in  the  propagation  of  Islam  among  both  non-Arabic 
speaking  Muslims  and  non-Muslims,  can  claim  that  the 
message  of  the  Qur'an  has  been  properly  and 
comprehensively  disseminated. 340 
APPENDIX  A 
ORDER  OF  THE  QUR'ANIC  SURAS: 
Traditional 
Present  Chronological  Order  Sug  gested  By: 
Order  Order  Nöldeke  Rodwell  Dawood 
1  5  48  8  1 
2  87  91  91  105 
3  89  97  97  112 
4  92  100  100  106 
5  112  114  114  108 
6  55  89  89  ].  13 
7  39  87  87  87 
8  88  95  95  103 
9  113  113  113  104 
10  51  84  84  45 
11  52  75  75  65 
12  53  77  77  31 
13  96  90  90  66 
14  72  76  76  52 
15  54  57  57  86 
16  70  73  73  102 
17  50  67  67  85 
18  69  69  69  51 
19  44  58  58  29 341 
Traditional 
Present  Chronological  Order  Su  ggested  By: 
Order  Order  Nöldeke  Rodwell  Dawood 
20  45  55  55  84 
21  73  65  65  101 
22  103  107  107  111 
23  74  64  64  83 
24  102  105  105  82 
25  42  66  66  81 
26  47  56  56  80 
27  48  68  68  48 
28  49  79  79  47 
29  85  81  81  79 
30  84  74  74  78 
31  57  82  82  77 
32  75  70  70  76 
33  90  103  103  100 
34  58  85  85  75 
35  43  86  86  74 
36  41  60  60  73 
37  56  50  50  72 
38  38  59  59  99 
39  59  80  80  98 
40  60  78  78  71 
41  61  71  71  70 
42  62  83  83  69 342 
Traditional 
Present  Chronological  Order  Su  ggested  By: 
Order  Order  Nöldeke  Rodwell  Dawood 
43  63  61  61  68 
44  64  53  53  67 
45  65  72  72  64 
46  66  88  88  63 
47  95  96  96  62 
48  111  108  108  97 
49  106  112  112  96 
50  34  54  54  61 
51  67  39  43  60 
52  76  40  44  59 
53  23  28  46  58 
54  37  49  49  57 
55  97  43  48  6 
56  46  41  45  56 
57  94  99  99  55 
58  105  106  106  95 
59  101  102  102  94 
60  91  110  110  93 
61  109  98  98  54 
62  110  94  94  53 
63  104  104  104  50 
64  108  93  93  49 
65  99  101  101  107 
66  107  109  109  114 343 
Traditional 
Present  Chronological  Order  Su  ggested  By: 
Order  Order  Nöldeke  Rodwell  Dawood 
67  77  63  63  46 
68  2  18  17  44 
69  78  38  42  43 
70  79  42  47  41 
71  71  51  51  7 
72  40  62  62  92 
73  3  23  3  42 
74  4  2  2  40 
75  31  36  40  39 
76  98  52  52  5 
77  33  32  36  38 
78  80  33  37  37 
79  81  31  35  36 
80  24  17  24  35 
81  7  27  32  4 
82  82  26  31  3 
83  86  37  41  34 
84  83  29  33  33 
85  27  22  28  32 
86  36  15  22  30 
87  8  19  25  28 
88  68  34  38  26 
89  10  35  39  14 344 
Traditional 
Present  Chronological  Order  Suggested  By: 
Order  Order  Nöldeke  Rodwell  Dawood 
90  35  11  18  27 
91  26  16  23  25 
92  9  10  16  13 
93  11  13  4  12 
94  12  12  5  15 
95  28  20  26  11 
96  1  1  1  16 
97  25  14  92  17 
98  106  92  21  24 
99  93  25  30  2 
100  14  30  34  8 
101  30  24  29  23 
102  16  8  15  18 
103  13  21  27  19 
104  32  6  13  20 
105  19  9  19  88 
106  29  4  20  89 
107  17  7  14  21 
108  15  5  9  22 
109  18  45  12  109 
110  114  111  111  110 
111  6  3  11  90 
112  22  44  10  91 
113  20  46  6  9 
114  21  47  7  10 345 
APPENDIX  B 
A  brief  bibliograpy  of  the  principal  English  Translations 
of  the  Qur'än: 
1649, 
1734, 
1861, 
1880, 
1905, 
1917, 
1929, 
1930, 
1934, 
1937, 
1955, 
1956, 
1957, 
1964, 
1967, 
1969, 
1971, 
1974, 
1985, 
Alexander  Ross. 
George  Sale. 
J.  M.  Rodwell. 
E.  H.  Palmer. 
M.  A.  Khan. 
M.  All. 
H.  G.  Sarwar. 
M.  Pickt:  hall. 
A.  Y.  Ali. 
Richard  Bell. 
A.  J.  Arberry. 
N.  J.  Dawood. 
A.  M.  Daryabadi. 
M.  Asad. 
A.  A.  Mawdudi. 
M.  G.  Farid. 
Zafrulla  Khan. 
Hashim  Amir  All. 
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